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PREFACE 

(1945 Edition) 


Sivagnana Bodham is the basic work on the Indian 
school of philosophic thought, as developed and perfected in the 
Tami!-land, and it is the key, from the point of view of a Saiva 
Siddhantin, to an effective study and proper understanding of the 
spiritual experiences and teachings that find expression in the Vedas, 
the Saivagamas and the Tamil Scriptures. Its author is the revered 
Saint Meykandar, an Infant-seer, who flourished in the first half of 
the I3th Century, and it stands to his inestimable credit that he 
inaugurated the renaissance of the Saiva Philosophy and put it, 
as it were, in a nut-shell. It is a spiritual legacy that has come 
down to us directly from its author and adds to the glory of the 
Tamil language. 


2. The philosophic system expounded in the book is known 
as ‘ Siddhantam ’ or ‘Saiva SiddhantamThe word ‘ Siddhantam' 
means ‘ conclusions arrived at ’ or ‘ the true endand the truths 
expressed by the system are conclusions reached as a result of 
spiritual experience or realization consistent with the mystic spell 
(Upaclesa) of the Guru, and the Sruti or Scripture. It is known 
as ‘Saiva Siddhantam’, because it is the logical conclusiona of 
the Sivagamas, which originated from Lord Siva. Both the 
Vedas and the Sivagamas are admittedly considered as the revealed 
books, i. e., works having a divine origin, and Saintly-seers and 
scholars have declared that it is in the Gnana-pada of the 
Sivagamas (Agamanta) that the real exposition of the contents of 
the Vedanta (viz. essence of the Vedas i. e,, Upauishads) is to 
be- sought for. According to them, the Agamanta is to the 
Vedanta what the Bhashya (Commentary) is to the Sutra (Aphorism). 
Hence the Saiva Siddhanta System is often referred to as being 
the ‘ Essence of the Vedanta * or ‘ the conclusion derived from 
Veda-siraa Prom these it will be seen that a thorough 
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study of the Saiva Siddhanta works in Tamil as well as in 
Sanskrit is indispensable for a student of Indian Philosophy before 
he can draw conclusions as to what exactly is the purely Vedantic 
View of the Scheme of Indian Metaphysics; and it is certain that 
a reader who genuinely applies himself to a study of the Truths 
expounded in Sivagnana Bodham will find therein the long lost 
synthesis of Truth in the field of philosophy and religion. 

3. The word ‘Vedanta’, used in the contexts referred to 
herein and in similar contexts, only denotes the classic Upa- 
nishads that form the ‘ essence of the Vedas It has no 
reference in these contexts to the Vedanta Sutra by Veda Vyasa 
or any of the philosophic systems, expounded by its several 
commentators, The systems of philosophic thought established by 
Srikantacharya, Sri Sankaracharya, Sri Eamanujacharya, and Sri 
Madhwacharya are respectively called by the Saiva Siddhanta School 
of thought as ‘Sivadwaitha*, ‘Kevaladwaitha or Bkaamavada or 
Mayavada’, ‘Visishtadwaitha’, and ‘Bhedavadha'. 

4. After the four great teachers of Saiva Eeligion (Saiva 
Samayacharyas) who flourished before the eighth century A. D., 
several currents of thought flowed into the Tamil-Iand and swayed 
the minds of . the people. The rival systems of philosophic thought 
propounded by the several commentators of the Brahma Sutra 
created confusion in the minds of the public. The idealistic monism 
based on the Vedic text ‘ Ekamevadwitiyam Brahma’ advanced by 
the followers of Sri Sankaracharya challenged the high order of the 
spiritual life of the Tamil Saints and their teachings. Although 
distinct expression of the essential principles of the Saiva Siddhanta 
system could be found in the sublime devotional lyrics of the Tamil 
Saint they could not be easily seen, nor could they be maintained, 
in the absence of an exposition of the truths in a scientific 
manner, at the bar of the rationale, against the opposing claims 
that came armed with logical methods of attack and armoured 
with quotations from Vedic Text. It was at such an age Mn -the 
religious history of South India that Sri Meykanda Devar made his 
appearance as the Eising Sun of Spiritual Splendour, dispelling 
the darkness of ignorance and confusion in the minds of the 
people. It was given to the genius of this Infant-Saint to 
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supply the long-felfe need of a scientific treatment of the 
principles of Saiva Siddhanta Eeligion and Philosophy, and place 
them on a logical foundation. 


5. The life of Sri Meykandar is very interesting. He was 
born of a prince by name Achuthakalapalar belonging to a family 
of hereditary Saivites in Pennakadam, a place ten miles from 
Vriddachalam, in the South Arcofc District. Achuthakalapalar was 
gifted with many blessings of the world, ■ biib was not bleat with a 
child. So he went to bis family priest for advice. The teacher, 
as was the cutom, prayed for enlightenment, opened the 
Thevara Thirumurai and sighted a beautiful stanza ** by Saint 
Thirugnanasambandhar in praise of the Lord in the temple at 
Tiruvenkadu. It plainly indicated that one will be gifted with a 
child and there need be no doubt about it. 

\ 

6. Encouraged by this divine prophecy, Achuthakalapalar pro¬ 
ceeded with his wife to Tiruvenkadu and dwelt there, offering 
prayers to the Lord Swethavaneswara. One day the Lord appeared 
in his dream and said, ‘ Though thou hast not the necessary good 
Karma to be blest with child in this birth/ yet thou shalt be bleat 
with one like Tirugnanasambandha as thou hast put implicit faith in 
his sayings and hast acted accordingly Later on, a child was bom 
to the happy couple, which was named Swethavana Perumal, 
after the name of the Lord. 


7. After some time, the maternal uncle of the child took him 
to his native place, Tiruvennainallur and brought him up with love 
and care. Even as an infant, he showed signs of spiritual perfection 
characteristic of a Samnsiddha (a soul that has completed the paths 
of Charya, Kriya and Yoga in the previous birth and has taken the 
present one to attain, through Gnana, the Sivasayujya Paramukthi). 


8. The child was completing his second year. One day, 
Paranjyothi Munigal of Sri Kailas was proceeding in the sky to 

* Q^ey/ririh^ 2. u^sih 184 

2 
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Mt. Podiyal, to see the Sage Agastya. He felt, as he was passing 
just over Tiruvennainallur, a mystic hindrance to his journey and 
being intuitively directed by the Lord, came down to the child 
touched him with the spark of divine grace and imparted the 
spiritual legacy which had come down to him (Paranjyoti) from 
Lord Siva through Nandi Leva, Banatkumara and Satyagnana- 
darsanigal; and he disappeared. The child that was thus initiated into 
.the true faith was given the Diksha-nama, Meykanda Leva, so 
as to be an adequate description of his spiritual perfection as well 
as an indication of his spiritual heredity, for the name Meykandar 
is a Tamil equivalent to Satyagnana Darsanigal, the name of his 
spiritual Grand-father. The four personalities mentioned, from Sri 
Nandi'Leva onwards, form a Celestial Chain of Spiritual Preceptors 
called Akachandana Acharyas (Mystics of the Inner Circle), while 
that from Sri Meykanda Leva form a chain of Spiritual Preceptors 
called Purachandana Acharyas (Mystics of the^ outer Circle). 

9. Sri Meykanda Leva then realizing the spiritual truth imparted 

to him, in the presence of the Polla-Pillayar ’ (Lord Ganesa in the 
Arutturai temple at Tiruvennainallur) formulated the truth in 
twelve sutras -in Tamil, and added two more stanzas, one in 
praise of Lord Polla Pillaiyar and the other an apologetic stanza 
as fore-word (or Upotgatha Prakarana). He also added to the Sutras 
a commentary, known as Varthikam, which is a dissertation on 
the main issues of each Sr^tra. The dissertation on a particular 

issue consists of the proposition maintained, the reason and the 
illustrations. He instructed his disciples who were forty-nine in 
number and initiated them into the mysteries. 

10. The chief of them was Arulnanthi Sivaoharya; who was 

no other than the Sakalagama Panditha, the family priest of 

Achutha Kalappalar. 

11. The first meeting of Sakalagama Pandithar wit-b Sri 

Meykanda has a fascinating history behind it. Sakalagama 
Panditha himself was a priest well-reputed for his wide and 
deep learning; and he had been teaching the scriptural literaturh 
to his disciples. But, in course of time, one by one of the 
disciples disappeared from his religious classes; and he came to 
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know that they were attracted to the child at Timvennainallur. 
So he proposed to go to that j5lace to see the child. He was 
given a grand reception by the residents of the place; and all but 
Mejkandar came to welcome him and pay their respects. 


12. So, with pride, the Pandit went to the place where Sri 
Meykanda Deva was teaching Sivagnana Bodham to his disciples, 
and found that he w^as expounding the principle of Evil (Anava). 
He immediately asked Sri Meykanda what the form of Anava 
was. The Infant Saint, by way of reply, promptly pointed his finger at 
Sakalagama Pandit himself. Instantly, the pride of the Panditha 
was humbled; and he prostrated before the Saintly Child, and 
sincerely prayed for spiritual wisdom. Sri Meykanda Deva initiated 
him in the true faith and gave him the Diksha Namam, Arul 
Nandi^ and after instructing him in Sivagnana Bodham, camraanded 
him (Arul Nandi) to ■ produce a treatise expanding the ideas con¬ 
tained in Sivagnana Bodham. He produced the work and it is 
called Sivagnana Siddhiar; and he is also the author of another 
work Trupa Irupahthu’. 

13. A long chain of spiritual teachers followed them pro¬ 
pounding the Saiva Beligion and Philosophy both by precept and 
example. 


14. Thus -revitalised by Sri Meykanda and the spiritual 
teachers that followed him, the Siddhanta Path lias enabled many 
a soul, spiritually mature, to attain realisation. The founders of 
the two great Saiva Adhinams, the Dharmapuram Adhinam and 
Tiruvavaduthurai Adhinam were direct descendants of the holy line 
of Spiritual teachers originating from Sri Meykanda Deva. 


1^. A history of the two Adhinams will consist of the spiritual 
experiences of a long succession of Sivagnanis. These bivagnanis 
have set down, their owm mystic experiences*as also the secrets that 
their Gurus had revealed to them during Upadesa> in various treatises, 
and these treatises have been collected and grouped, and are known 
by the collective name Pandara Sastras. 
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16. They have also written lucid commentaries on the Saiva Sid- 
dhanta works* The most important of them are ‘Sivagnana Bashyain’, 
a grand superb Tamil Commentary on Sivagnana Bodham by Sri 
Sivagnana Munivar of Tiruvavaduthurai Adhinam, and ‘Gnanabarana 
Vilakkam’, an elaborate and informative Commentary on Sivagnana 
Siddhiar by Sri Velliambalavana Munivar of Dharmapuram Adhinam. 
There is also the work ‘ Mukthinischayam ’ a small but valuable 
and most important work by the founder of the Dharmapuram 
Adhinam, Srimat Guru Gnanasambandha Paramacharya Swamigal. 
Two commentaries on the same, one brief and another elaborate, 
have been produced by the said Velliambalavana Munivar. 


17. The Saiva Siddhanta system of religion and philosophy, 
which, has thus been fostered and kept alive by a great 
number of sages, saints and seers has mostly been confined to the Tamil 
language. The need for translating the important works of the 
system has been a long-felt one. The contribution made by late 
J. M. Nallaswami Pillai, B. A., B. L., in this direction is something 
remarkable. He was a profound scholar in Tamil as well as in 
English and was generally accepted to be one of the well-informed 
interpreters of the Saiva Siddhanta Eeligion and Philosophy to the 
English knowing people. All his works have become out of print 
and as his inheritors were not able. to get them reprinted, His 
Holiness Sri-la-Sri Shanmnka Desika Gnanasambanda Paramachar 3 ’'a 
Swamigal, 24th in l^ie Holy Line of Succession of this Adhinam 
thought it better to obtain the copy-right of all his works for this 
Adhinam and this edition is a reprint of his translation of ‘ Siva¬ 
gnana Bodham*. This is the first in the attempt to introduce 
his works to the public just to meet the need of English works on Saiva 
Siddhanta. Perhaps it may give an incentive to those scholars 
of Saiva Eeligion and Philosphy who can express themselves in 
English to produce similar works. It is believed that such works 
will propagate the Saiva Philosophy and infuse the inquiring and 
thinking mind with zeal to learn the religion and , philo¬ 
sophy from the original works in Tamil, It is 50 years 
since the book was published, and now, only 500 copies are 
printed and that in ordinary paper and get up. Constructive 
criticism and suggestions with regard to the thought and the 
expression as found in the book from well wishers are w'elcome, 
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and they will be given due consideration. The book will again 
be reprinted and placed before the public in a better form, 

. 18. This publication is made on the occasion of the cere¬ 

monial worship at the feet of Sri Amirthagateswara in connection 
with the 32nd brith-day of His Holiness Sri-la-Sri Siibramania 
Desika Gnanasambandha Paramacharya Swamigal, 25th in the 
descent of the Dharmapuram Adhinam, at Tirukadavur, on Friday 
the 2nd November 1945. 

Om! Shanti! Shanti! Shanti I 


McMMi, SomtxmuLoha V/uv/tdamn. 

Tirukadavur, 1 of Dharmapuram Adhinam, . 

2—11—45. ) Mouna Mutt, Eock-fort, Trichy. 




PREFACE 

(1895 Edition) 


A few words will suffice to introduce the book to the public. 
The original work is regarded as the Muthal Nul, Kevealed book 
of the Saiva Religion and Siddhanta Philosophy. When I first 
began the translation, 1 was rather diffident about the sort of 
reception it will meet with in the hands of the public; but, since, 
I have been able to discuss some of the subjects herein contained 
with many intelligent persons, belonging to all shades of opinion^ 
Hindu and Christian, and M of them have spoken appreciatively 
of the work. I have also received assurances from several valued 
friends about the importance of the wmrk. Besides from the facts 
I set out below, I am led to believe that the time of appearance 
of this book is quite opportune. Within the last two or three 
weeks I have come across three important publications, which have 
prepared the public mind, here and in England, for an appreciative 
study of Tamil, Moral, Eeligious and Philosophical writings, prefer 
to the Eev. Doctor G-. U. Pope's paper on ‘ Ethics Of Modern 
Hinduism’, Professor P. Sundaram Pillai’s < Some mile-stones in 
the History of Tamil Literature ’ or ‘ The age of Thirugnana 
Sambantha ’ and the recent article of the Eev. G. M. Cobban in 
the Contemporary Review, entitled ‘ Latent Pueligion of India. * 
Of those, ' Some mile-stones ’ contain an elaborate critical resume 
of the History of the Saiva Literature in Tamil from the 5th 
century down to the 13th century; and the other contributions 
contain a review of the Saiva Ethics and Eeligion and Philosophy 
of about the same period. Doctor Pope in referring to the Tamil 
Kural observes, “ In this great and ancient language there exists 
amoung much else, that is interesting and valuable; an ethical treatise^ 
not surpassed (as far as I knowO by anything of the kind in any 
literature.” And in pages 3 and 4 of this paper, he discusses the 
Siddhanta doctrine of the three Padarthas, Pati, Paau and Pasa^ 
on which this Ethics is based. And in the end, the Eev. Doctor 
is forced to "confess, even after making all sorts of reservations 
and qualifications that it is evident from what has been said above, 
we have in Southern India, the outlines at least of a doctrine of 
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ethicSj -which in a Christian point of -view is nearly unexceptionable.” 
And he is good enough to add, ‘to meet thoughtful Hindus in a spirit 
of dogmatic antagonism, or to treat them with contempt or to speak 
of them as the perishing heathen is absolutely unfitting, ^e have even 
something to learn from Hinduism.' But the deeply implanted 
prejudice lingers, an/1 it leads him to say that truth found in the 
Rural must have been derived from a Christian source. The Eev. 
G-. M. Cobban is more generous in this respect. He says, “ Pirst 
I think we should insist on the cordial recognition of these truths, 
and cheerfully acknowledge their kinship to Christianity, for all truth 
is akin. The Hindu poet knows what to say of it. He says ‘the heart 
is made pure by the truth.’ If I am asked whence these truths came, 
I would say from Heaven, from Him who is the Truth. But, whether 
they are the direct gifts of <iod ta the Hindus or whelther as 
boulders, they have drifted and have Travelled to India, I cannot 
tell; the evidence on this point is incomplete. If any urge _ that, 
although Hindus recognize their authority, they are uninspired, and 
not really authoritative, I would say truth is authoritative, because 
it is truth, not because it came in a particular way. And all truth 
Is from God.” The Siddhantins not only believe that 'the heart is made 
pure by truth,’ but that no truth should be thought as faulty 
even* if it is found in an alien book. 

e^^ujetS (Birfr^Quim 
s_(sw(565rsu Lj(i^Q^m 

The article in question, after reviewing briefly the attitude of 
Missionaries towards Hinduism from time to time proceeds to state, 
•‘we fiind much truth both in books and men; so much as to 
surprise the student and delight the wise Christian teacher.” The 
article gives a brief summary of the Siddhanta doctrines and quotations 
from nearly all the Siddhanta Sastras and other works referred to by 
me in the body of the work. After these quotations, follow a remark, 
'Tf we give to the truths enumerated and illustrated above, our careful 
consideration, we shall admit that they indicate a clear advance on 
the teaching of the Vedas or the Pantheism of the Upanishads.’l But 
that is an issue raised between Siddhantins and other Vedantists as to 
what the Vedas and Upanishads really teach, which I explain further 
in my introduction. I am afraid that Hinduism has lost more than 
what it has gained by an one-sided representation from within and 
from without ; by translating and publishing suph works and 
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interpretations only as accord with the Idealistic School of Hindu 
Philosophy. No doubt the truth is here, but not in the latent 
condition as the Eev. Gentleman supposes. This is the truth which 
has been taught to me and which I have learned from my earliest 
years ; and neither my parents nor my teachers have ever taught me 
to mistake a stock or a stone for God. The truth is here and 
it is not kept concealed as is supposed ; and the words have gone 
forth, thrice, 

€*» * ^ LJ60OI9' u.iu3ni(^uSff-iraj 

^QfEj s(f^8o>isiLj uu uj(i^8sfru Qu^^jb AmLff§8jo 

G^Qiii Qzir <SiJfT(n^Lh *’ 

) “ Qufrtusufs ^ip^ih &=llujQ{ejiS QsusmL^frih 

Q^uj€h GUfrqjjLb ’* 

(3) * * * K^a6mrL^{rz(r!T 

GuirzQiD^jui Quifl^u Qsu&T6mM QufrfkS^^ ^^ldlSu y/rwm/r 
Gtus &]q^su{riuz SlL^a(^&n^GtU[r ^i_/5/r iSssf^QiuQ^^ 

G^sih oSQ^dj^m q&uu^fb(^^ G^ir suirq^ib *’ 

and let them who have ears to hear, hear. 

The worst feature of modern Hinduism is pointed out to be 
its idolatry ; and the Kev. Gentleman would persist in calling it the 
substitute for truth and not truth’s symbol. I have, discussed the 
pros and cons of this question in my notes to the Sixth Sutra ; and so 
much prejudice and ignorance prevail in regard to this question, that 
all that I would crave for, is a fair and patient hearing. I refer the 
reader also to an excellent Tamil book brought out by Sri la Sri 
Somasundara Nayagar Avergal of Madras entitled ‘ Archudipam in 
which this question is also more fully treated. 


(1) 0! Come Ye togctlier from all parts of this worUl! See, this is the timo 
ioE finding that condition of Love ^Yllicll will sccaro us the Arul (Gcaco) of that 
Gracious, and Supreme Light, which is One, which is All, and which ia tho LUo 
of Lifcj 

(2) 0 1 Come Ye together, to see the Divine Presence, which will give Moksha; 
and dpu’fc enter the paths of those religious which wallow in untruth. 

(3) Oh! That Great Flood of Joy of Limitless Svabhoga i.s rising and flow¬ 
ing over; and It is filling everything and yet remains One! Come Ye together tO 
partake of It, and obtain bUss, before ever our bodies perish 1 
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Before concluding. I cannot resist the temptation of including 
in one more extract from the valuable article of the Eev, Gr. M. Cobban^ 
the appropriateness of which the readers will easily perceive. 

“ I once spent a few days with a fakir on his way to 
Bameswaram as a pilgrim. We travelled together and having come 
to be friends, he told me how he had spent four years in the jungle 
as the disciple of a celebrated religious teacher (Gruru) and Saint, 
‘And what did he teach you during your first year,' I asked. *The 
Sacredness of truth/ was the reply. ‘How did he teach it T By 
teaching me nothing during the year. He was testing me to see if 
I was worthy to receive the truth/ ‘And what did he teach you in 
the succeeding years/ He spoke to me seldom, and taught me 
in all twelve Sanskrit Slokas’ (24 lines). The instruments 
of the disciples culture were few and simple, and its area small. 
Half a page of Sanskrit does not seem an exhaustive College 
Course, But the slokas stretched infinity as the student gazed on 
them with the inner eye, and in a narrow space, and on the strong 
food of this small curriculam, he had grown to be an acute and 
strong thinker. But had he failed to show himself worthy to receive 
the truth, the G\im would not have taught him.” 

The twelve slokas, the Hindu fakir referred to may or may 
not be the twelve Sutras of Sivagananabotha, but nevertheless: the 
above remarks are equally appropriate. 

Compare the words of Thayumanavar in praise of the author 
of Sivaganana Siddhi, 

Ldfr^^^mrei^LD 

Q^mm/rCStair/f 

“G for the day! when I can worship the golden feet of 
him who declared the truth, in half a stanza by w^hich I lost all 
my illusions/’ • 

In conclusion, I have to tender my thanks to Pandit 
.Mu.rugesam .Pillai Avergal, who assisted me in my study of the 
Tamil Commentarios and to M. E< By. Tandalam Dalasundavam 
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Mttdaliar Avergal, who rendered invaluable help by his suggestions 
efeCo while these sheets were passing through the Press and to 
Messers. G. Bamaswamy Chetty & Co., who have displayed verj^ great 
care and taste in the get up of the booh. 


Tripatub, 
6th July, 1895. 


J, M. N. 
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INTRODUCTION 


' The system of Hindu Philosophy which is exponncied in 
the following pages, and its name will be altogether new to many 
an English educated Hindu who is content to learn his religion 
and philosophy from English book and translation and from such 
scraps as turn up in newspapers and magazines. Yet it is the 
Philosophy of the Religion in which at least every Tamil speaking 
Hindu is more or less brought up and the one Philosophy which 
obtains predominance in the Tamil Language. This Philosophy is 
called The Siddhanta Philosophy and is' the special Philosophy 
of the Saiva Religion. The word means True End, and as used 
in logic, it means the proposition or-'theory proved as distinguished 
from the proposition or theory refuted, which becomes the Purva- 
paksham. The Saiva Philosophy is so called as it establishes the 
True End or the only Truth and all other systems are merely 
Purvapaksham. The system is based primarily on the Saiva 
Agamas. But the authority of the Vedas is equally accepted and 
the system is then called Vedanta Philosophy or Vedanta Sid- 
dhantha Philosophy or Vaithika Saiva Philosophy. 

(SsfiSMQujb/D 

** LLf^Q ’’ 

/ 

(Thayumanavar). This Philosophy is also spoken of as Adwaitha 
Philosophy in all the Tamil works and it will be seen from the 
very large use of the word and its exposition in almost every page 
of this work what important part it plays; and it strikes, in fact, 
the key note of the whole system. Meikanda Devar who translated 
and commented on Sivagnana Botham is called ** Adwaitha 
Meikandan ” Oti3a!/««ibr£_fl-60r, one who saw the Truth of 

Adwaitha) by Thayumanavar. However it is the Agama which gives 
the Philosophy its form and language. Very absurd notions are 
entertained of the Agamas or Tantras, specially derived from the 
low practices of the Right-hand followers or Vainabahinia of Bengal 
and proceeding from ignorance of the real works, through want of 
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published books and fcranslationa. The books followed by the Left-hand 
Section or South Indian Sects are altogether different and I give a 
list of them below. Very little notice is taken of them by Oriental 
Scholars and of the existing works the Karma Kanda are alone 
preserved to us. There are several of these works in the great 
Mutt at Thiruvavaduthurai; and an excellent commentary on one 
of the Upagamas, Pausbkara, by Umapathi Sivacharya is also pre¬ 
served there. Like the Veda or Mantra, the Agama or Tantra 
is divided into Karma Kanda and Gnana Kanda and there were 
a large number of Upagamas corresponding to Upanishads, of 
which Mrigendra is very largely quoted by Sayanacbarya in his 
Sarvadarsana Sangraha, The true relation of the Agama to the 
Veda is pointed out by Swami Vivekananda in his address to the 
Madras people and I quote his observations below. “The Tantras 
as we have said, represent the ‘ Vedic rituals’ in a modified form, 
and before any one jumps into the most absurd conclusions about 
them, I will advise him to read the Tantras in connection with 
the ‘Brahmanas’ especially of the ‘Adhwarya ’ portion. And most 
of the ‘Mantras’ used in the 'Tantras' will be found taken 
verbatim from these * Brahmanas- ’ As to their influence, apart from 
the 'Srouta* and ‘Smarta' rituals, all other forms of ritual 
observed from the Himalayas to the Comorin have been taken from 
the ‘Tantras’ and they direct the worship of the Saktas, the Saivas, 
the Vaiahnavas and all others alike. " 

I am also informed that the sources of the rules for the 
rituals followed by Smartas and which are now taken from some 
manuals and compilations of very recent origin are.really found in 
the Agamas or Tantras. However, the Agamas are held in very 
high repute by the Non-Smartha populations of Southern India ; 
and the Agama. is as much held to be the word of the Deity as 
the Veda, the word literally meaning “ The Kevealed Word. ” 

Says Saint Thirumular:— 

i-.irmcth QtDiuiuiTLh 
Qurr^^ih ^jduljQld^ 

/s/r^eor /s/ri^cu ^ireAi 

Gu^ld QurflGiuirif^ 

“The Vedas and Agamas are both of them true, both being 
the word of the Lord- Think that the first is a general treatise 
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and fche ]afcf.er a special one. Botli form llie word of God. When 
examined, and where difference is perceived between Vedanta and 
Siddhanta, the great will perceive no such difference.” 

Says Sri Nilakanta Charya:— 

“ Vayanthu Yedasivagainayorbhedam, 

Napasyamaha Yedopisivagamaha.” 

(I don’t perceive any difference between the Veda and the 
Sivagama. The Veda itself is the Sivagama.) 

It is needless to observe that Sri Nilakanta or Sri Kanta 
Charya belongs to the Saiva School; and it is no less surprising 
to see so little notice taken of him and his works by Oriental 
Scholars in their general account of Hindu Religions and Philosophies. 
And strange it is that even the learned Swami whom I have quoted 
above does not mention his name, though he mentions Sri Sankara, 
Sri Earaanuja and Sri Madvacharya and a host of other names small 
and great, Sri Kanta was a friend and contemporary of Govinda Yogi, 
the Guru of Sri Sankara and his Bhashya of Vyasa Sariraka Sutras 
according to most accounts was anterior to that of Sri Sankara’s Bashya 
itself. And though he does not call his Vedanta Bashya as such, it 
is popularly known as Visishtadwaitha Bashya or Sutta Adwaita 
Bashya. And the work is published in parts in the Pandit Vols. 6 and 7, 
This commentary of Sri Kanta Charya, the learned translator of the 
Vedanta Sutras, Mr- George Thibaut does not seem to have come 
across, and he nowhere alludes to it by name; and yet the results arrived 
at by him as to the teachings of the Sutras after a lengthy discussion 
and comparison of the respective interpretations of the texts by Sri San¬ 
kara and Sri Ramanuja, exactly fall in with the interpretation of the 
Sutras by Sri Kanta Charya. The learned translator observes (Intro¬ 
duction p. c.) ‘Tf. now, lam shortly to sum up the results of the 
preceding enquiry, as to the teaching of the Sutras, I must give it as my 
opinion that they do not set forth the distinction of a higher and lower 
knowledge of Brahman; that they do not acknowledge the distinction of 
Brahnlan and Isvara in Sankara's sense; that they do not hold the 
doctrine of the unreality of the world; that they do not, with Sankara, 
proclaim the absolute identity of the individual and the highest self.” 
These are exactly points where Sankara and Sri Kanta differ. The 
translator further remarks that he agrees with Ramanuja s mode of 
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interpretation in some important details, for instance, in regard to the 
doctrine of Parinama Vada and interpretation of fourth. Adhyaya. 
These are also points where Ramanuja agrees with Sri Kanta. But 
Sri Kanta differs from both in their interpretations of the passages 
referring to Nirguna and Saguna Brahm, and follows the doctrine of 
the Siddhanta School. And the doctrine of Parinama Vada is the 
oiily distinguishing mark of Sri Kanta*s Vedanta Philosophy as oppos¬ 
ed to the Siddhantha Philosophy; and it is this Vedanta and not 
Sankara’s Vedanta, that is referred to approvingly by all Tamil writers 
and Sages, as* in the passage of Thirumular and Thayumanavar 
above quoted. The ground work of Sivagnana Botham is the 
one adopted by Sri Kanta for the Vedanta Sutras, and as far as I have 
been able to compare, they exactly tally, except where Sankara’s forced 
explanations enter; -and the passages will certainly lose their 
meaning unless it is viewed in its proper place, as for instance, 
in regard to the purport of the 2nd Sutra of the first Adhyaya, 
the objection of the translator (p. xcii), which is perfectly cogent, 
will lose its point, if it is not taken as a definition of God 
but as involving the proof of the existence of God. The Sutra, 
‘‘Brahman is that whence the origination and so on (i. e. the 
susteatation and reabsorption) of this w^orld proceed, ” is exactly 
the same as the first Sutra of Sivagnana Botham and the 
same meaning is conveyed by the first Kural of Thiruvalluvar 
also. In passing, I may refer the reader to the Swetaswatara 
'Qpanishad, translated by Dr. Boer, the philosophy of which is 
exactly the same as herein expounded, though the learned doctor 
puzzles himself as to what this philosophy could be which is 
neither Vedanta, nor Sankhya nor Yoga arid, yet reconciles 
or attempts to reconcile all these doctrines. 


Coming back to the Agamas, very little is known regarding 
its antiquity from the point of view of the European Scholar. 
The Nyayikas use the word Agama Pramana, where w’e 
would now say Sruti Pramana, meaning Revealed Word, the 
word of God or of the highest authority. So that the Agamas 
should go back far behind their time. As the popular phrase 
runs, Vedagama Purana Itihasa Smrities, its period should 
be fixed after the Vedas and before the rest of the grou^. 
Observes Rev. Hoisington, the first translator into English of 
Sivagnana Botham, “ the Agamam which contains the doctrinar 
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treatise given in this work, may safely be ascribed to what 

I would terra the Philosophical Period of Hinduism, the period 
between the Vedic and Puranic Eras- These doctrines can be 
traced in the earlier works of the Puranic period, in the 
Ramayana, the Bhagavat Gita, and the Manava Dharma 

Sastra. They are so alluded to and involved in those works, 

as to evince that they were already systematized and established. 

We have the evidence of some Tamil works that the Agama 
doctrines were revived in the South of India before Brahruinisra 
by which I mean Mythological Hinduism obtained any prominent 
place there. From some statements in the Ramayana, it would 
appear that they were adopted in the South before Rama’s time. 
This would fix their date at more than a thousand years before 
the Christian Era, certainly as early as that of the Ramayanam. ** 
Adopting another method, it can be very easily shown that they go far 
behind the date of Buddha, and though it is said that the religion of 
the Hindus at that time was Hinduism (a meaningless word from the 
stand point of the Hindu) the only religion which stood against 
Buddhism and Jainism in their palmiest days and into which they 
finally merged themselves, without leaving a single vestige in India, 
w'as the Saiva Religion. The struggles between Buddhism and Jainism 
and Saivaism are celebrated in the annals of our saints, Upamanya 
Bhakta Vilasa and the Tamil Peria Purana, and of these saints the 
great Manickavachaka, the famous author of Thiruvachakam belonged 
to the Buddhist period and the great Gnana Sarabantha and Vakisa, 
the authors of ‘Thevaram, ’ belonged to the Jain period, though our 
learned Swami Vivekananda seems to know very little of them, in spite 
of the fact that all our temples in Southern India and not a few in the 
utmost bounds of Mysore Province contain their images and all the 
principal festivals in Madras and in the mofussil are celebrated in their 
honor, I refer to the Makiladi feast in Thiruvottiyur, Aruvathumuvar 
feast in Mylapore, Aruthra feast in Chidambaram and Avanimula feast 
in Madura, not to speak of innumerable other feasts connected with 
every other temple. Such is the paucity of knowledge possessed by 
foreigners and conveyed in the English language regarding South 
Indian Chronology, language, religion and Philosophy, chiefly through 
want of patriotism and enthusiasm on the part of Tamil speaking 
Indians of the South, Regarding the antiquity of the Saiva Religion 
itself, M- Barth after obseiwing that the genesis of che Religion is 
involved in extreme obscurity says that the Vedic writings chance 
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upon them and as it were go along side of them, during the very period 
of their formation. ” 

Of course the difficulty will appear to those who study these 
writings and the Philosophy contained in them apart from the Beligion 
and Religious beliefs of the people, and the religion and beliefs of the 
people apart from the writings and the Philosophy contained therein, 
and the difficulty will certainly vanish .when the two are studied together 
and it is perceived how intimately the two are connected together and 
how the one enters into the very whoof and warp of the other. Coining 
now to the work in guestion, the twelve Sanskrit Sutras in Anushtup 
metre form part of Rourava Agama and have been separately styled 
and handed down as ‘Sivagnana Botham.’ The Saivas believe that 
this is the very book which was in the hands of the Divine Guru 
Dhakshanamurthi and these were the very doctrines which He taught 
to the Great Vedic Rishis, Sanaka, Sanathara, Sanantana and Sanatku- 
mara. At any rate, as an example of such close and condensed reasoning, 
embracing as it does the whole of the field of Religion and Philosophy, 
the work is unparalleled. The Sariraka Sutras of Vyasa, which contain 
the same four divisions as the present work, consist of 655 sutras. There 
can be no doubt that the Tamiliaas, having very early secured a transla¬ 
tion of this work through Meikanda Deva with his invaluable commen¬ 
tary, cared to possess no translation of any other work on Philosophy 
from the Sanskrit, and in spite of the great praise that is bestowed on 
the Bhagavat Gita, the Tamil reader knows nothing about it, and it is 
only recently a Tamil translation has been got out. Of the merits of 
this Philosophy, which is discussed here as the Adwmtha Philosophy, 
the word Yisishtadwaifcha having never come into use with the Tamil 
writers, I need say nothing here, following the example of the first 
translator Rev. H. R. Hoisington who neither says a word in blame nor 
in praise of it, leaving the readers themselves to form their opinions. 
It is more than 40 years since he published his translation of this work 
and of two other works in the Journal of the American Oriental Society, 
Vol. No. IV and I am not in a position to know what criticism it 
elicited then- Probably it was shelved as offering no points of*attack« 
The objections usually taken by Missionaries and Oriental Scholars 
against Vedantispi fall flat if urged against this theory, as herein 
expounded. Of the Rev. H. E. Hoisington and his translation, I must 
83 y a few words. He was an American Missionary attached to the 
Batticotta Seminary in Ceylon. He came to know of the work early 
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and it is almost pathetic dow to read after 40 years, what dithculties he 
had to contend with, before he was able to master the subject and 
complete the translation and no meed of praise is sufficient for this and 
other disinterested seekers after the truth, wherever it may be found. 
Nor are these difficulties even vanished to-day. Consequent on the 
extreme terseness of diction and brevity of expression employed in the 
work, even the ordinary Pundits are not able to understand without 
proper commentaries; and very few Pundits could be found in Southern 
India who are able to expound the text properly even now. For several 
years, it was in my thoughts to attempt a translation of this work, and 
time and place not permitting, I was only able to begin it about the 
middle of last year and when I had fairly begun my translation, I learnt 
from a note in Trubner*s Sarva Darsana Sangraha that a previous 
translation of this work existed and hunting out for this book, I chanced 
upon an old catalogue of Bishop Caldwell and I subsequently traced out 
the possession of Bishop Caldweirs boob to Kev. J. Lazarus, b, a., of 
Madras who very courteously lent me the use of the book and to whom 
my best thanks are due. I have used the book to see that I do not go 
wrong in essential points and in the language of the translation. Kev. 
.Hoisington's translation is not literal and is very free and was evidently 
made from a very free paraphrase given of the text by the pundits. I do 
not find anything corresponding to the Varthika commentary of Mei- 
kanda Deva in his translation; and in the elucidation of the text and 
original commentary, I have followed the excellent commentary of Siva- 
gnana Yogi, which I think was not available to Mr. Hoisington, in 
print then. I must say here that it gave me very great encouragement 
and pleasure to proceed in the task to hear from a well known Professor 
of the South, who wrote to say, “ It gives me very great pleasure that 
the Saiva Siddhanta Philosophy is after all, to be written in English. 
I should myself have undertaken the work gladly, if my health had 
permitted the task. As it is, I am happy you have found time to 
undertake the difficult though laudable task of translating into English, 
the Philosophic teachings of our Siddhanta Sastras.” 

. I hope the notes which I have added will be found of use to the 
ordinary reader in understanding the text and I have also added a 
Glossary of most Sanskrit names and words used in the work. Contrary 
to the usual practice I have induIged in Tamil quotations, for which, 
I hope the reader will excuse me. I have largely drawn on * Thayumana- 
Yar,'for the simple reason that be is read by all alike and there is no 
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one in Southern India who does not know him. It is also my object to 
show how the Philosophy herein expounded has passed into the current 
thought of the people and their common language, for it might be taken 
as ture that no religion or Philosophy is entitled to be called a living 
one which does not enter into the common thoughf of the people and 
their language. I may also say that my explanation of the text has the 
full approval of several Orthodox Pundits, of whom I can mention 
Sri la Sri S. Somasundara Nayagar of Madras, to whom I am largely 
indebted, by means of his lectures and books and pamphlets, for the little 
knowledge of Saiva religion and Philosophy which I may possess. 
Of course, I must not omit to mention my obligations, to Brahma 
Sri Mathakandana Venkatagiri Sastrigal, the great Saivite Preacher 
of Malabar who is a Siddhanthin and a follower of Sri Kanta Charya. 

His Holiness The Pandara Sannadhigal of Thiruvavaduthorai 
Mutt and His Holiness. Kai Bahadur, Thirugnana Sarabantha Pan- 
dai*a Sannadhigal of Madura Mutt have also been pleased to go 
through portions of the work and to express their great satisfaction. 

In the next note, I will refer briefly to the life of Meikanda 
Devar who translated the Sutras into Tamil and added his com¬ 
mentary to it and that of some of his followers and commentators. 
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‘‘ He who translated and commented on Bivagnana Botham, 
whose knowledge was imparted by Nandi and hia disciples, for the 
purpose of obtaining Salvation, by pointing out the way to proceed 
from the knowledge of the body full of sorrow, to the knowledge of the 
soul, and thence to the knowledge of the Supreme Spirit, enshrined 
in the Maha Vakya, just as the glorious sun, enables our sight by 
dispelling the deep darkness from the vast surface of this earth ; 

He, who under the name of Swethavana lived in Thiruvennai- 
nallur, surrounded by the waters of the Pennar ; 

*‘He, who left all false, knowledge knowing it to be such and 
was therefore called Meikanda Deva ; 

“ He is the Lord whose feet fdrin the flow^er worn on the heads 
of even the holiest sages. 

Such is the brief Sirappu Payiram which is usually affixed to 
the Tamil edition of the book, giving particulars of the name and place 
of the author and the merit of his work. 

The author who translated in Tamil, Bivagnana Botham and 
commented on it .was called in early life Swethavana and after he 
attained spiritual eminence was called Meikanda Leva (meaning Truth 
finder) and he lived in ThiruvennainalJur situated on the banks of the 
lower Pennar, about 20 miles from Panruti on the S I. R. line. To this 
brief account tradition adds the following particulars. One Atchuthan 
of Pennagadam Village near Thiruvenkadu or Swethavana in lanjore 
District, was long childless and he prajed incessantly to Swethavana 
Ishwara for the boon of a child. One morning he went early to the 
temple tank and bathed in the tank and when he got up finishing his 
prayers, he discovered lying on the steps of the tank a new born babe 
whom he at once pressed to his bosom, and praising God for his mercy to 
him, took it home and gave it to his wife. And these two were bringing 
it up. Being the gift of Swethavana Ishwara, the child was named 
^wetbQiVftna. In course of time, however, bis caste people began to 
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murmur against Atchntha, i5aying that he is bringing up a low-born 
foundling. The parents were in very deep sorrow on this account, 
and when Atchuthan’s brother-in-law^ had come to him on a visit from 
Thiruvennainallur and he offered to take the boy wdth him and bring 
him up, they gladly consented and the babe’s home became Thiruvennai- 
nallur from its 3rd year. It happened, however, that the child was 
dumb from its birth, but the bent of its mind was discovered in its 
very play which consisted in making Sivalingam of sand and becoming 
absorbed in its contemplation. One day, a Siddba, a Jivan Mukta. 
passing by that way, saw the child in its play and was at once attracted 
towards it, and observing the child’s advanced spiritual condition, he 
touched it with Grace, altered its name to that of Meikanda Oeva, 
and instructed the child with the Divine Philosophy contained in 
Sivagnana Botham, and ordered it to translate the same in Tamil and 
let the wm*ld know its truth. The sage, however, retained his silence 
till his fifth year was past, during which interval it is stated he 
w^as receiving further instruction from God Ganesha of Thiruvennai¬ 
nallur, who was called Polla Pillayar, and the abstract of the 
Sutrams and the various arguments called Churnika is said to 
have been imparted to Meikanda Deva by Polla Pillayar. How¬ 
ever, after his fifth year, he began to speak out and preach his 
Sivagnana Botham and he attracted a very large body of disciples. 
In those days, there lived in Thiruthoraiyur, a famous pundit and 
Philosopher named Arulnanthi Sivachariar, well versed in all the 
Vedas and Agamas, and hence called Sakalagama Pundit- He, with 
his disciples, came on a visit to Thiruvennainallur; and while there, 
his disciples became attracted by the teaching of Meikanda Deva and 
gradually began to desert their former teacher. Arulnanthi Sivachariar 
came to know of the cause of the desertion of his pupils and to meet 
and vanquish Meikanda Deva. face to face. He went there, and the 
moment the eye of Grace of Meikanda Deva fell on him. he felt his 
Abaukara or Agnana leave him and feeling vanquished fell at his 
feet and sought his grace and from thence became his most prominent 
and devoted disciple. Here a fact has to be noted. Meikanda Deya 
was a Vellalah; at least his foster parents were so, and yet Arulnanthi 
Sivachariar occupying the highest position even among Brahmans did 
not scruple to become his disciple. Under Meikanda Deva’s inspira¬ 
tion Arulnanthi Sivachariar composed a philosophical treatise called 
Irupa Irupakthu (^ q ^ uoo ^). Under his direction again. 
Aralnanthi Sivacharaiar composed Sivagnana Siddhi, as an authorize^ 
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Commentai'y on Sivagnana Botham, two works which have been rarely 
paa'allelled even in Sanskrit. If the genius of Thiravalluvar gave to 
the Tamil language all the teachings to be found in the Vedas, Agamas. 
Upanishads and Dharnia Sastras, on the first three Puriisharthams, 
Dharma, Artha and Kamia or Aram, Porul and Inham, in a 
thoroughly systematized form, the geniirs of Meikanda Deva and 
Arulnanthi Sivacharyar gave to the Tamil language, all the teach- 
ings of these books on the last Purushartha namely, Moksha or 
Veedu, in a similarly condensed and systematized form. The plan of 
the first work is this. The tw'elve Sutras are divided into 2 Chapters 
of 6 Sutras each, general and special. These chapters are divided into 
two *Iyals’ each, making a total division of the book into four, of three 
Sutras each. I have, however, divided the work into four chapters, 
indicating at the same time w'hether each belongs to the general or the 
special division. 


The first chapter treats of the three entities or Padarthas, 
the second dealing with their further attributes or relationship, the 
third dealing with Sadana or modes of attaining the benefit of the 
knowledge of the three Padarthas, and the last dealing with the Tnie 
End sought after by all mankind. The reader of Vyasa’s Sariraka 
Sutra or Vedanta Sutra will observe that the divisions adopted in the 
latter work are the same as in- Sivagnana Botham. Further each 
Sutra is divided into separate theses or arguments and Meikanda Deva 
has added his commentary called Varthika to each of these theses or 
arguments or Adhikarana as it is called. This Varthika commentary 
is in very terse prose and is the most difficult portion of the 
w^ork- Meikanda Deva has added Udarana or analogies in verses 
of Venba Metre to each of the Adhikaranas. These Udarana are 
not similes of rhetoric but are logical analogies used as a method 
of proof. The reader’s attention is particularly drawn to these 
analogies and he is requested to test these analogies with any rule 
of Western logic, and at the same time test the analogies ordinarily 
set forth in works on Hindu Philosophy published in English. 
Sivagnana Siddhi is divided into two books, Parapaksham and 
Supaksham. In the Parapaksham, all the Hindu systems from 
Charvaka Philosophy to Mayavadam are stated and criticised and 
it is similar to Sayana’s Sarva Davsana Sangraha. and yet a 
cursory comparison will show the superior treatment of the 
former. The subject which Sayana or as he is better known in 



SIVAGKANA BOTHAM 


xii 

Southern India, Vidyaranyar has compressed in one chapter in a 
few pages, under the heading of Saiva Darsan, is treated by 
Arulnanthi Sivachariar in his Supaksham in 300 and odd stanzas, 
and the printed works with commentaries comprise about 2,000 
and odd pages. The ground plan of this work is the same as 
that of Sivagoana Botham but it contains in addition a chapter 
on ‘Alavei* or Logic, an abstract of which has been also 
translated by Rev. H. R, Hoisington and published in the American 
Oriental Journal, Vol, iv. Though this is based on Sanskrit works 
on Logic, yet an advance is made in a new classification of logical 
methods, predicates, &c. And this I might say of the genius of 
Tamil writers generally, though they have borrowed largely from 
Sanskrit, the subject receives altogether an independent and original 
treatment. As my old teacher used to observe, no doubt Gold from 
Sanskrit source is taken but before it becomes current coin, it 
receives the stamp or impress of the Tamil writer*s genius. 

Then about the date of these works, there is no data avail¬ 
able to fix the exact time of these works. But that they must 
have been very old in manifest from the fact that they have supplied 
the form and even the language for nearly all the Tamil writers 
on philosophy and religion, excepting in Thevaram and Thiru- 
vachakam and other works included in the Saiva Thirumurai. 
And there are also clear data to show that these works were 
anterior to the establishment of any of the great Saiva Adhinams 
or Mutts in Southern India and the great Xamasivaya Desikar. 
who founded the Thiruvavaduthurai Adhinam about 600 years ago 
claimed to be the fifth or sixth in succession from Meikanda Deva 
and the disciples of this Mutt and Saivas genearlly call themselves 
bdofiging to "Meikandan Santhathi. One other fact which fixes 
this much more approximately, I must mention. Umapathi Siva¬ 
chariar who is fourth in succession from Meikanda Deva, gives 
the date of his work, Sankarpanirakaranam in the preface of the 
work itself as 1235 of Salivahana Era. This will make the work 
therefore 582 or 583 years old and giving a period of 25 or 30 
years for each of the Acharyas, the date of Meikanda Deva will 
be about A. D. 1192 or 1212 or say about A. D. 1200. These 
facts therefore furnish us with a positive data that these works 
could not have been at least less than 650 years old. I have not 
been however able to investigate the matter with all the available 
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sources of information, for want of time and opportunity and I 
must leave the subject here. 

A few words about the commentators on these works are 
also necessary. There are two short commentaries published on 
Sivagnana Botham. One is by Pandi Perumal and It is a very 
clear and useful commentary for the beginner and nothing is known 
about the writer and about his life except his mere name; but 
from the way he describes himself, he must have lived very near 
the time of Meikanda Deva. The other commentator is a well 
known ’person, Sivagnana Yogi or Muniver who died in the year 
Visuvavasu before last, 1785 A. D. The famous Adhinam at 
Thiruvavaduthurai has produced very many great sages, poets and 
writers in its days but it produced none equal to Sivagnana Yogi. 
The Tamil writers do not think that any praise is too lavish 
when' bestowed upon him ; and I have heard pundits of even other 
faiths speak in awe and respect of his mighty genius. He was a great 
Poet, and Bhetorician, a keen Logician and Philosopher, and commen¬ 
tator and a great Sanskrit Scholar- He with his pupil composed 
Kanchipuran which in the opinion of many surpasses many of 
the Epics in the Tamil language, so far as the imagery of its 
description and its great originality and the difliculty of its 
style and diction are concerned. He is the author of several 
commentaries and works on Tamil Grammar and Rhetoric. He 
has translated into Tamil the Sanskrit Tarka Sangraha and his 
commentaries on Sivagnana Botham and Sivagnana Siddhi have 
been rarely equalled for the depth of perception and clearness of 
exposition and the vastness of erudition displayed by him. His 
short commentary on Sivagnana Botham is the one now published 
and his other commentary called the Dravida Bbashya has not 
been published yet. The original manuscripts are in the posses¬ 
sion of His Holiness the Pandara Sannadhigal of Thiruvavaduthurai 
and very many attempts were made during the life time of His 
Holiness the late Pandara Sannadhigal to induce him to publish 
this work but without success. I have interviewed His Holiness 
the Present Pandara Sannadhigal,. and he appeared to me to be 
very enlightened in his views and sentiment and I have every 
hope that His Holiness will have no objection to publish the work 
provided he sees that the people are really earnest about its 
publication. A few glimpses that have been obtained of the work 
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here and there fully justify the great expectations entertained of it as 
a work of very rare merit. Sivagnana Yogi has fully followed in his 
dialectics the dictum laid down by the author of Sivaprakasam that 
everything old is not necessarily true and that everything new is not 
necessarily false. This view accounts generally for the greater freedom 
of thought displayed by Tamil Siddhantha Philosophers in the treat¬ 
ment of their subject without being tied down too narrowly by any 
Vedic Text, &c., than Sanskrit writers. 

In these days of boasted toleration, and the proclamation of 
univecsal truths and universal religions from every little bouse top# 
it will be interesting to note what an ideal of toleration and universal 
religion the Siddhanta writers generally had. Says the author of 
Sivagnana Siddhi, “Beligions and truths as professed in this w'orld 
are various and differ from each other. If you ask, which 
is then the true religion and which is the universal truth, hear !' That 
is an universal Religion and Truth, which without contradicting this 
faith or that faith - reconciles their differences and comprises all and 
every faith and tmth in its broad folds.'' The gist of this is contained 
in the phrase ^er^GOfru^iruj ‘‘ all and not all or above all 

which again is the Lakshana of Adwaitham, aa I have elsewhere 
explained- In India, at the present day, certain phrases or forms of 
Idealism are put forward as expressing universal Truth and a large 
body of ignorant and credulous people are misled by it- Idealism is 
being, exploded and discredited in Europe# and as M. Barth truly 
observes, Idealism when pushed to its logical conclusions leads one 
to Nihilism. 

The Siddhanta Sastras are 14 in number. The first is Siva- 
gnana Botham of Meikanda Deva ; and tw® works of Arulnanthi 
Sivachariar I have already mentioned. Aubiher of Meikanda Deva’s 
pupils by name Manavasakam Kadanthar composed a treatise called 
'Unmai Yilakkam’ ‘Light of truth’ and this little work contains 
an explanation of many a profound truth in Hindu Philosophy. Two 
works. Thiru Unthiar (and Thiru Kalitrupadiar 
(^Q^dasff}^^LJuui.ujrfr) are ascribed to a Sage Uyyavantha Devar, who 
is said to have come from the north; and eight w^orks were composed 
by TJmapathi Sivachariar, the principal of which Sivaprakasam has 
been also translated by Rev. H. R. Hoisington. The authors of these 
treatises together with Maraignana Sambanthar are regarded by Saivaa 
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as their Santhana Acharyas, expounders of their Philosophy and 
Fathers of the ChiUrch as distinguished from their Samaya Acharyas, 
Thirugnana Sambanthar, Vakisa, Sundarar, and Manickavachakar who 
were authors of devotional works, and maintained the supremacy of thtsir 
Vedic faith and Religion against Buddhism and Jainism, and but for 
whom the modern Hindus would be reading the Thripifcaka and Jataka 
tales instead of our "Vedas and Upanisbads and works founded on them, 
and would be one witii the Atheistical Siamese or the highly idolatrous 
and superstitious Chinese. And here I might take the liberty of addressing 
a few words to my Hindu countrymen, at least to those whose mother 
tongue is Tamil and who are born in the Tamil country and* are 
able to read the Tamil language^ It is not every body who has the 
desire to study Philosophy or can become a Philosopher. To these, 
I would recommend the devotional works of our Saints, whether 
• Saiva or Vaishnava. Unlike the Hindus of other parts of this vast 
Peninsula, it is the peculiar pride of the Tamilian, that he possesses, 
a Tamil Veda, which consist of his Thevaram, Thiruvachakam and 
Thiruvaimozhi, and this is not an empty boast. As Swami Viveka- 
nanda observes, Vedas are eternal, as truths are eternal, and truths 
are not confined to the Sanskrit language alone. The authors of 
the Tamil Veda are regarded as avatars and even if not so, they 
were at any rate Jivan Miiktas or Gnanis. And as I have explained 
in my notes to the Eleventh Sutra, these Jivan Muktas are true 
Bhaktas and they are all Love. And the Tamil Veda is the outpouring 
of their great Love. My old Christian teacher used to observe that 
the Dravidian is essentially and naturally a devotional man ; and is 
this not so, because they had early received and imbibed the 
Great outpourings of Love of our Divine Saints To the student 
or enquires who is more ambitious and wushes to fathom the 
mysteries of nature, I cannot do better than recommend these 
very books as a first course and the conviction will surely dawn 
upon his mind as he advances in his study of Philosophy and 
compares what is contained in the Tamil Veda with the bare 
bones of Philosophy that he has nothing better for his last course 
than what he had for his first course ; and as the Divine Tiru- 
vaIlu\W says, what is the use of all philosophy and knowledge if 
it does not lead one to the worship of his Maker in all truth 
and in all love? However, as a course of philosophical study, the 
Siddhanta works contain the most highly developed and logically 
systematized thinking of the Hindus. And if it is thought necessary, 
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a sfcudy of the Vedas and Upanishads may fo]lo^^. Without this 
preliminary course, a study of the latter wilj only end one in 
chaos and confusion. I address these remarks as a student to a 
student, as one enquirer to another and I claim no more weight to 
my words. 

I give below a stanza which shows in what high estima¬ 
tion, Tamilians hold the present work and other works referred 
to above. 

QiLUJiuirsiDib^ (S[rd)euir 
^srrr^^Q/F«j;— Gufr^iBi^ 

QffitfjaSfiSr &.£)i<sfimsuuJ!rLh rSf^Q^^Qmriu QtniusssisrL^fr^ 

(The Veda is the cow; tbe Agama is its milk; the Tamil 
[Thevaram and Thiruvachakam] of the four Saints, is the ghee churned 
from it; the excellence of the well instructive Tamil (Sivagnana 
Botham) of Meikanda Deva of Thiruvennainallur is like the sweetness 
of such ghee ) 



LIST OF AGAMA OR TANTRA. 


1. Kamika. 

2. Yogaja. 

3. Chinthia. 

4. Karana. 

5. Achitha. 
Theeptha. 

7. Sukshuma. 

8. Sakaschira. 

9. Anjuman. 

10. Supprabetha. 

11. Vijia. 

12. Nischuvasa. 

13. Swayambuva. 

14. Agneya. 


15. Vira. 

16. Rourava. 

17. Maguta. 

18. Vimala. 

19. Chandra Gnana. 

20. Mukavimba. 

21. Purorjita. 

22. Lalitham. 

23. Chittam. 

24. Santhana. 

25. Sarvoktha. 

26. Kirana. 

27. Betha. 

28. Vathula. 




"i 

LIST OF SIDDHANTA WORKS IN TAMIL 


1. Si\ragnana Botham. 

2. Sivagnana Siddhi. 

3. Irupairupakthu. 

4. Thiruvunthiar. 

5. Thirukalitrupadiar. 

6. Unmainerivilakkam. 
y. Unmaivilakkam. 


8. Sivaprakasam. 

9. Kodikavi. 

10. Vinavemba. 

11. Nenjuviduthoothu. 

12. Sankarpanirakaranam. 

13. Potripakrodai. 

14. Thiruvarutpayan. 
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^^GuQtu ;S/r(jOT u.//ru.Q0 sS^^nQ/b 
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di<sashpfl^!b pp^iutr ayT®<s5inQJ GLi/rai^ 
prriBp QpsmiTsSl^ piSiuri^m 
dsfffhpiw aj6Dart— u3^fr-3‘-p p6ty>2jQiu, 

®_63OT00 SiJ5^^iSQ;5 6ZJ7j ^QS^ifir ^eSToTOLOli^oir 
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^iTfisbr® aiSTOtSEzS 
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(gd^QfiLfTiii ^ ^emfr^^eSlii 

t^fEfSliU iS^GSltTiiLQ fiOfTiTOTi®/psb Qa=^GtZ). 

smanrsimem u/TS" Qp6^iTit u u^^iu 

(^{reari ^6!^er&fl6?jBjb (Siri^ 

tL]jr/r^^^^ (5;5yr^Q^«jriJ uir^ QiDfTQ^w^ 
^6obr633(/?zp«o/rti) u^sSl^ Qnjs^m^niii^ Q^q£)^Q^. 

^suQear ^irQeor luirQui sniQfBffj 
(STdG @)S eRstSifjoussS (ffjb^i 
wsoiLirmiu ^65rQ@)® w^eSS^ uS^Q jd* 

du/r/l® (yi^ihQuirp . 

^(T&s^ 3i6ikr(B ^mlt^eS^oT 

^lujr/r GneortS 

Qe^ihinwir CD/5ff'5or0'srr Q^ir Qsu/TilL-r 
^ihm&xk W6cruQjr/r® il/?^ 

iLirwp Qmtu ineSiijseuif Gsnu.(ipub 

U)irQ6?yr62yr^ Q^/tq^Qu). 



SIVAGNANA BOTHAM. 


I. As the (seen) universe, spoken of as he, she and it, 
undergoes three changes (origin, development and decay), 
this must be an entit}' created (by an efficient cause.) This 
entity owing to its conjunction with Anciva Mala has to 
emanate from Hara to whom it returns during Samharam. 
Hence, the learned say that Hara is the First cause. 

II. He is one with the souls (Abetha). He is different 
from them (Betha). He is one and different from them 
{Bethabetha). He stands in Samavaya uinon with His Gnana 
Sakti and causes the souls to undergo the processes of 
evolution (births) and return {Samharavi) by including their 
good and bad acts (Karma). 

III. It rejects every portion of the body as not being 
itself; it says my body; it is conscious of dreams; it exists 
in sleep without feeling pleasure or pain or movements; it 
knows from other ; this is the soul which exists in the body 
formed as a machine from Maya. 

IV. The Soul is not one of the Andakaranu. It is not 
conscious when it is in conjunction with Anavamala. It 
becomes conscious only when it meets the Andakarana, just 
as a king understands through his ministers. The relation 
of the soul to the five Avastha is also similar. 

V. The senses while perceiving the object cannot 
perceive themselves or the sold; and they are perceived by 
soul. Similarly, the soul while perceiving cannot perceive 
itself (while thinking cannot think thought) and God. It 
is moved by the And Sakti of God, as the magnet moves the 
iron, wffiile Himself remains immoveable or unchangeable. 

VI. That which is perceived by the senses is dw/< 
(changeable). That which is not so perceived does not 
exist. God is neither the one nor the other, and hence calle(^ 
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Siva Sat OT Chit Sat hy the wise; Chit or Siva when not 
understood by the human intelligence 'and Sat when 
perceived with divine wisdom. 

Vn. In the presence of Sat, every thing else (cosmos— 
Asat) is Stmya?n (non-apparent ). Hence Sat cannot 
perceive Asat. As Asat does not exist, it cannot perceive 
Sat. That which perceives both, cannot be either of them. 
This is the Soul (called Satasat). 

Vin. The Lord appearing as Oitru to the Soul which 
had advanced in (Virtue and Knowledge) instructs 

him that he has wasted himself by living among the savages 
of the five senses ; and on this, the soul, understanding its 
real nature, leaves its former associates, and not being 
different from Him, becomes united to His Feet. 

IX. The soul, on perceiving in itself with the eye of 
.Gnanam, the Lord who cannot be perceived by the human 
intellect or senses, and on giving up the world (Pasa) by 
.knowing it to be false as a mirage, will find its rest in the 
Lord. Let the soul contemplate Sri Panchutchara according 
to Law\ 

X. As the Lord becomes one with the Soul in its human 
condition, so let the Soul become one with Him and perceive 
all its actions to be His, Then will it lose all its Mala, 
and Karma. 

. XI. As the soul enables the eye to see and itself sees, 
.so Kara enables the soul to know and itself knows. And 
this Adwaiiha knowledge and undying Love will unite it to 
His Feet. 

XIT. Let the Jivatvia, after washing off its Mala which 
separates it from the strong Lotus feet of the Lord and 
mixing in the society of Bhaktas {Jivan Muktas) whose souls 
abound with Love, having lost dark ignorance, contemplate 
thpir Forms and the Forms in the temples as His Form. 



INVOCATION OF GANESHA 

Tho Good will crown their heads with the two Feet 
of Gcnieslia w^ho was begotten by the Great Teacher, who 
sat under the Sacred Mountain Banyan tree and removed 
the doubts of the Great Nandi. 

NOTES 

Ga^iesfta is the representation of Brahm and is of the Forin 
of the Samashtl Pntnavcu If the letters ‘ a, ’ * ’ and ‘ ni ' represent 

severally ^ Brahinaf Vishnu and Rudra, ’ Oancslui represents *Aum’ or 
‘Om ’ ; and He is by pre-emiuence therefore the Deity of the Pranava ; 
and His Temples are therefore True Pranava alayas (Temples) , 
without which no place, however insignificant, it may be, is found 
to exist throughout the length and breadth of India. As Pranava 
is the chief Mantra of the Hindus, and as nothing can be done 
without uttering it, hence ihe universal practice of invoking Pillaiyar 
before beginning any rite or work or treatise. ‘ Pillayar Shuli ' 
which heads this page is of course the Pranava symbol. The 
two feet here described are His Guana Sakti and Kriya Saktl. 
The God is given the Elephant head as that is the one figure 
in nature which is of the Eoriu of Pranava, See the subject 
further discussed in the notes to fourth Sutra. The author of 
‘ Dravida Bhas'hya ’ points out how this couplet in praise-of 
Ganesha or Ganapathi comprises in itself the subject matter of 
the whole of the Twelve Sutras. The two couplets indicate the 
subject into two chapters, general and special, and the four 
divisions of the two lines indicate the sub-division of the subject 
into four ‘lyals^ or * sub-chapters ’ and the twelve words the 
couplet contains indicate the twelve sutras and it is then pointed 
out how the subject matter is itself compressed in these words. 



THE AUTHOR'S APOLOGY. 


Those who know their Lord from the knowledge of them¬ 
selves (their true nature), will not. revile me and my work, as 
I am their own slave. Those who do not know themselves cannot 
know their L*brd, and of course, cannot agree among themselves. 
Their abuse I hear not. 



APPRECIATIONS 


Sri. M. Balasubramania Mudaliar, B.A., B-L.. 

President, Saiva Siddhanta Mahasamajam, Madras. 

Yesterday the Saiva Siddhanta Mahasamajam and the Mei- 
kandar Kazhagam of Kanchipuram celebrated Sri Meikandar Day 
with great enthusiasm at Tiruvennainallur. Srimath. Somasundara 
Thambiran of the Adhinatn brought an advance copy of the Adhmam 
new edition of the late Mr. J, M. Nallaswami Pillai*s translation of 
the ‘Sivagnana Botham’ and offered it at the feet of St. Meikandar 
at the Guru Pooja worship. Messrs. S. Satchidanantham Pillaii 
T. V. Kalyanasundara Mudaliar and several other scholars spoke 
in very appreciative terms of the new publication and prayed that 
the Adhinam should bring out Mr. Nallaswami Pillai’s translation 
of the Sivagnana Siddhiar, Saiva Siddhanta Studies and other 
English works. 

There is one other matter which I would respectfully bring 
to the notice of Your Holiness. The new book may be marked a 
price nob exceeding Ks. 2- per copy and its. 800 worth of printed 
books may be set apart for sale to the public and only the 
balance may be used for free distribution. Since Mr. Nallaswamy 
Pillai's translation of the Sivagnana Bodha, has been out of 
print for more* than fifty years, there is likely to be a great 
demand for the book and the public will be extremely greateful 
if atleast three or four hundred copies are reserved for sale to the 
public. At the Samajam Annual Conference to be held at Sivakasi 
on the 23rd, 24th and 25th December (45) next, about two hundred 
copies could be easily sold. 

On behalf of the Saivite Public I offer humble thanks for 
this kind act of publication and pray that the other English books 
be also published at a very early date. 

Tiruvennainallur, 

5th November ’45. 
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Sri. S- Satchidanantham Pillai, B.A, L.Ts 

.Retired District Educational Officer, Vellore. 


uirtliusmir^ ^(f^iLi^ir 
tc<^/r.5F®/^;Sff'6orai6u/r<95il0 ^L^Qiuear 

ufTfTfS^ s^iLiTuiS!^^'ooiiJ&5?xruuih. 

^0Qa;OTr&3r®6pji2'rir/ru) ' QfEjt^jb/D 

s?su{r^ ®56/'0)sri76b, 6(S)3^6i}&^ ^ tocs/r e^i£)(r^^^6orQ^ih^ 

^fr^Q QuMu^&iji ^eor^G-Spyr®^ ^q^lL 
(^toSipiuuuGG'iiriLjiD QiLiu^&s^L-fBfrQ^^puutif- suf^ 

uiLi^t^r/r, ^0* J* M. fB’^^’S^fnSu i3f^dsniusmr 

^su^Tsn (flUT^ QiDir^Quii_iiLii3b-iT ^ir^L^fnh 

u^uLju l 9jr^QibJir(^r'oO}p, ^(t^siSiLDiUfr^6or Q€iJ(5fflu^L~n'ds <5nm 

^dfGffss)^^ ^ QiLiuai&hL^Q^QSfr ^(^<si}ij^^<sffi-^ ^0 

Qj/reuS^sOTp p(i^i£ii-ijr ’ ^^6er/B<35(srf?aS?0/F^ Qufr/sp ^0 
<3?GijfrLB^i5h‘ ^B'tTpdssr Qjs^itipGorir. i3<sdTi-f Quoiu^emt—irfr 3=m'{S^>^ 
Q^^iB^Quq^m^LLi^tijmijp ^uiT^&fl(Si£<^L^Qtu 
^0.6^. «6T0uj/r65OT<s®^irg)ff ^So0as)ix^u9^ usoou^^^ 
Qe^fr jbQuir /^^<s^j/B;6SDr. Q^fTi^<3^^p^Q<3oQaj 

Q^irvb&rihpiT^^ihLSmfGOT'snn'^fSfrTW Qitip^^,pp 
QL£iir(fiQuujfru!-ju &=_^u(iSls3nr dsfriLS^f^ ^^fr<^6iu 

iJL.L_^. pff sfjf ^pSI^iirtriEp 

635r0si^6ir GSlSsfTSiJiruju (Suir/spQp ^djQevfSffSiL^Q ersirj^/ 

^10^5zTiTSDrsu/r^err Qpifff<aSip^^ Q6>Ji^[r&orQurrujb/t9 

^ifhuQpd/r G^ir/bQi~}ff ^ejj/r^®rr Q^iL/;S i3 jr 

Q-sm^irGorQuirppsisi^uufbpSliu suL^QiDdi^ Qp^hiOindifi 
ufffSJ^fTsBG^is^fTiTLCt ^Gki^iuti^fTsnp^rQp^r^Lb^ ^4^ ^0GiTfi)i/r^ 
0^ ereor^'to oSerr^ffiaJiJDJto Quif^^ih u.TjrrfLLi-p 

0'-6d)uii9^Tir tnS^(F^/ue:j)/_/6;56eor/r. 

^d;aj/r/E/©Q) Qin/r^Quiu/r l/l/ QpSi^p 1895sw Q^srS 

a;®;»0^/r6Dr(7^^eSs>r iSir^^seiT L/o0^eiOT®^err/r<»^ Soi>)z_<^^ 
oSsb&v. ^iNij)fS<56T<^j79ujfr^ ^®SeDtoi-L®(i) ^p9>ip pLSip(^ih, 
^fiuQ€ou)!5^ piBipjSl^frp i3pmfrdurom- Qsusrj? 

/5/r/l© ^[TfTUJ^SiufrGfrQ^ih p ' ^fw@<od Qind^ 

QuiLiffusuiU^i^fre^ Quir^(rGijsy)i—UJjrfru9((^fB^ sa fB ^ sd Gfr 6?yr ir. 
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m^siir&^fsiS^fr&orLcsnir^ioir ^ul 9ir^^uj 
/ba^fr^ ersbsD/r/r ^/r/rtj/r^si/ti LD^!r3=/Bf£!^fr6sr^^p(^ 

^isoT/f^ajj^^fSOfroDT Q^iPsS^^’^Q^ff^i^QQp^. 

t370g^6Ot/5/rScL/ S63Ji^frs?frCDUT^^^dssi^^ ^(k 
Quyir i^QuiUfr ^ ^ i^(^rfmuj^ir^^<sfr^ soj-s^aJULy/D^tb 
^ r^susTwi^ Q^fTski(B^ sreirO^eir^tb Cou/r^;»/C0/^iZJcK>r. ^sijfr 
<95isyr ©^;S/r/5;55 .?^/r^^zr®dfjsrr c/^^oorom^U-^fb ^fsiQsd^d^^ 
Qui[r^Qu{iJiT^(^ih Qu(i^iQ^ir€ib>n^§5^iLjth Q-^iu^ Qpif.^^fr/r^ar, 
Siddhanta Deepika ffreDr^tb ^mjQw tyi/r©6tni?; eayrtf^^rc^a/ti) 
SDJ^suds af0^^*^«&ruLJirLj/i? sjjih^^trITei&r. ^^(r<5^srr ^^wSev^ 
^SQT (^6i;u>/r# Q'3=ilj^ ^(f^ihOuQ^ii Q;S/r®j3rL-/r^0*6Dr, ^2jr(rtj 
/5£U ^QLDy/?c&d5 usvff 6i».£Faj©^^^yr®^QuD66rj3/ ^oor 

;?90 uu6D)^uu (ip^^rQp^<sofrs ^j^njsofruQ^rir. 

^u fb USD /5!r(B^^tb €ijjrs3Jjr 

iSm QiB(j^!5jQtu Q^/r£_/rLy^i_y-/6cirsuff‘S 8i3J0©OT^(5ar. 

^6b /Sib ^/S^l ^rfib«!srf?6(3r iD/reoijroOjuij L9;D®/ril 

L_/r0tb ^mriTiB^ Qurrjb^toiTM)^ ^wQsvQpjSitsSliiJ iS/dGidt^ 
^(Sf^sor eiifniQ€0fr<3^^ ;S0;Ssbj Quffliu ^GfreSI/b Q3=iLiuj^d^&^^Q^{r{r 
^6sr J^HJ^LDlLlfT^ ^pibf^ USS^QlU^T^ USU/T (f S ^ JD<50TIT. 

^siid) fS^pQsu^su^ p(^ ^^^!5srujfr^ 

ju[)<35/rtg^/e/^?^/r^rLDeu/r<S6iir i_/^©LJ6i»o QoWfii^ 

/i5L/y_0^//_/^ ^06iy0/-10Q3i3r{S)^oi}/rCoSuGiiJ sr^ir^ ®ibLyS(?/i:jGDr. 

sQ^^Gii^ ^0tr)i_ti>/r6Dr^ /seb'oU^/rii^LjdPsyr^r 

/ij^j/Tc^sir ©o5Jsy^'*i5/-l/_ Studies in Saiva Siddhanta, Sivagnana 
Siddhiar Qp^^tu ^■ff'sbcs&ir Qa>-/(Siflii3®sii^i—oor, 
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SIVAGNANA BOTHAM 

CHAPTER I. PRAMANAVIYAL—PROOF 

I 

FIRST SUTRA 

ON THE EXISTENCE OF GOD 

Sutra. As the (seen) universe spoken of as he, she 
and it undergoes three changes (origin, development and 
decay), this must be an entity created (by an efficient 
cause). This entity owing to its conjunction with Anava 
Mala has to emanate from Hara to whom it’returns during 
Samharam. Hence, the learned say that Ha7'a is the 
First cause. 

Commentary 

This Sutram establishes by an inference that this universe 
has Hara as its First cause and it consists of three principal 
arguments. 

First Argument 

Choornika:—The universe undergoes the three changes of 
original production, development and decay. 

Varthikam;—As an existing object has its origin and decay, 
it is shown that the cosmic entity which' is spoken of as he, she, 
and it is subject to origin, development and decay. 

Udarana:—The world, if it exists, is followed by destruction 
and reproduction. Having seen that particular species in nature 
have particular seasons of reproduction, development, and decay, 
will not the wise argue that the world also undergoes periodical 
•changes? 
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Second Argument 

Choornika:—These changes are caused by Hara. 

Varthikain:--Objects not in existence (unreal) do not come 
into visible being, hence the seen universe must be an entity. As 
products of industry cannot be produced except by an artisan, so 
the ’world, ■which appears as a product has a Creator or an Efficient 
Cause. And the cosmos can only be developed from the condition 
into which it had been dissolved previously in Samharanu 

Udarana:— (a) The world which has been resolved into Hava 
must emanate from Him. The dissolution is required as rest for 
Karma Mala^ and the reproduction for the removal of Ana'oa 
Mala. All will admit that things will be reproduced from what 
they had been resolved into. If you say that the world resolved 
into Vishnu whose form is Mulaprakriti, then all the higher 
products of Maya above Mulapj'akriti will not be dissolved. . All 
the products of Maya become resolved along with Vishml and 
Brahma into Hara who is the author of both. 

(b) Just as a sprout appears when a seed is embedded in 
moist earth, so the world is created from Maya by the Sdkti or 
Light of Iswara, whose creation is in accordance with the unchangeable 
laws of Karma) and Lo! the Power of Sakti! 

Just as, when not sprouting, the seed is concealed in the 
earth, so Maya exists in God when not differentiated, And 
He gives each his form as he desires it, just as the * worm in a wasp’s 
nest gets the form it desires. 

(c) Just as Time the producer of all changes, itself remains 
without change, so God who creates, developes, and destroys the world 
without any mechanical means and by his mere will, remains without 
change. He has in consequence no ties (Pasa Bantham) just like 
the mind having certain impressions, itself remains different (i:e., does 
not become changed into them) and like the man who has learnt the 
truth in the waking state will not be misled by the dreams he has had. 

or 

God is eternal and like Time is without change when with His 
mere will and without any mechanical means, He creates, developes 
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and destroys the world. His creation is. without any purposft to 
Himself as the dreamer finds no benefit in his dreams in his waking 
state. 

Third Argument. 

Choornika:—The other two (VisJmu and BToh'nid) aA’e also 
subject to these three changes- 

Varthikam.—As the known cosmic entity has no power of- 
action except through the unknown author of Samharami this author, 
Hara is the only supreme God. 

Udarana .—Hara who is neither the one nor the other in the 
Universe of mind and matter is the only Supreme being of the said 
Universe, as the Universe of mind also becomes dissolved in Him in 
the same way, after they (minds) had been created and developed. 
The said Universe of niind which like, Him is eternal, is subordinate 
to Hirn even in Moksho. 



NOTES. 

Geneeal: 

: " The argument; proceeds from a Prathiatcka fact admitted by 
the Lokayitha or materialist. This fact, the seen universe -which can 
be described under the terms He (paasculine gender). She (feminine 
gender) or It (neuter gender) or as Thanu (animal Bodies), Karana 
(internal and external organs) or senses^ Buvana (worlds) and Bhoga 
(sensations) is then shown to be capable of change or eyolution. Its 
present condition is itself the product of causation, evolved from its 
primordial nature; and its decay is its resolution info its primordial 
state. This primordial substance is what is called Maya or cosmic 
'matter. This -Maz/a is hot _a non-entity nor is it caused from God 
or(Soul) as will be shown later on. The definition of Maya and 
its treatment will include all the phenomena noted by the present day 
Materialist and Biologist in the field of Physics and Biology. It is 
best translated by the word “object and object consciousness.” This 
“ Maya ” therefore undergoes Srishti^ StMthi and Samharam; 
Samharam is not destruction and the chain of evolution does not stop 
but it proceeds ; and the reason for this successive cbange^^. e,» recrea¬ 
tion and rebirths is given in the text ' it ig caused by 

or necessitated by its conjunction with Anava Mala^ The word 
Anava is derived from the root Anu ” meaning exceedingly small 
and the w^ord Anu which is a synonym for soul, is so called, as the 
soul which is a Vibhu in its real state is made Anu (small as an atom) 
by its conjunction with Anava Mala. This Anava Mala is the imper¬ 
fection or ignorance or impurity or darkness which covers or 
cbncfials the intelligence or light or purity of the soul. It is the 
presence of this imperfection or impurity in nature, which neces¬ 
sitates Evolution or Successive Eecreations and Eebirths, as it 
can billy be removed by such evolution. Maya .is therefore evolved 
but not by its own inherent power. Maya or Matter is capable of 
motion but cannot move itself ; just as a wheel capable of motion 
cannot move unless moved by some other person or thing or by the 
force of gravity, or just as products of industry cannot shape themselves 
except through an artificer and his instruments or tools, though they 
possess such capability. This grand Force, then, which moves and 
evolves the whole universe is the first cause^ and the grand^^Artificer, 
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the Siiprexiie Being. Maya is the material cause, Upadana Karana 
of the universe, supplying its form and matter; God is the efficient 
cause or Nimitha Karana ; and the Thtinai Karana^ Sahakari or 
instrumental cause is His which is defined in the second 

sutra. ■ 

The inference employed here is an inductive inference and the 
argument is represented by two syllogistic -Forms called Kevalanvayi 
Anwmmm and Anvaya Vyatireki Anumana. The first syllogism 
is represented like this. 

(1) Pratidgna —Proposition. 

This universe has a Kartx. 

(2) Hetu —^The reason. 

Because .it has been evolved into forms such as he, bhe 
and it._ ' . : ' ’ 

(3) Utharana —The instance. 

A pot is made by a potter. 

(4) UpanayoM —The assumption. 

The uniyersb is such a product as a pot. 

(6) Nigamana —The deduction. 

Therefore the universe has a Karta. 

For further forms see the commentaries of Sivagra Yogi on 
Sivagnana Siddhi, , . 

The word Samhard which means change connotes both Srishti 
and Sthithi and hence Hara who is Samhara Karfca represents in 
Himself the Powers of Srishti and Sthithi Kartas- In fact when we 
look at the iiniver'se and postulate God, the one idea we have of Him 
is as The Supreme Evolving Energy or Force working for the perfection 
or Salvation of the world of Mind and Matter. The root meaning of 
Ilara is change producer or destroyer. He evolves the world and 
removes darkness or Agnana- 

An adhikarana or argument comprises (1) ViahUiya^'Ihe 
proposition, {2) ' Samsaya —The doubt or objections, (3) Pu^vdpaksha — 
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The Theory refuted, (4) The Theory proved or establish¬ 

ed and (5) Sankaihi —The sequence in the argument- 

And it is a point worthy of note how in the treatiment of the 
whole subject, the argument proceeds step by step one based, upon 
or following the first without a single break in the chain. And it is 
also possible to exhibit each argument in the five modes above- 
mentioned ; but it is unnecessary to do so. 

CAoorwjfca is a particular style of expression. It expresses in 
a short sentence the substance of the whole argument. ' 

Varthikam nieans an explanatory note. 

Udarana or analogy is here used as a method of inductive 
proof and should be distinguished from the various kinds of Upamana, 
Polis or false analogies and figures of rhetoric. The sole condition 
of a real analogy is, as stated by Dr. Bain, that the sameness apply 
to the attribute found by induction to bear the consequence assigned- 

1. The first argument needs no comment ; no body now denies 
that Cosmos undergoes successive evolutionary changes. 

2. The second argument in fact consists of three arguments. 
The first argument refutes the theory of Buddhists and Mayavathis 
(Idealists) who assert the non-reality of the universe. The second 
argument refutes the theory that world can evolve of itself ; and the 
third deals with the mode of evolution i. e., by dissolution and 
reproduction. 

{a) The first illustration shows the reason why dissolution is 
required. It is as rest for Karma ; just after the exertions of the 
day, we require rest during the night for undergoing the struggles of 
to-morrow, so death gives us a prolonged rest to the human monad 
to enable it to eat its previous Karma in the next birth. \\'hy should 
it have a next birth ? Because it must eat the fruits of previous 
iTama and unless it does so, its Anava Mala or Ignorance cannot 
be removed, This latter then is the reason for reproduction. 

(6) The seed is the Maya ; the sprout, the Karma ; and the 
tree, the World ; ai]d the Earth, God ; and its moisture and heat, 
the Sakti of God. God is “ Viyapa,kcO: ” Souls are Vyapti and Maya 
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and other Mala are Vjjappia, Sea is VyapakCf water is the Vycipti 
and the salt is Vyappia. 

The text of the Veda. 

“ That the worlds ai'e created out 'oT Braliiu’, ” Ts to be under¬ 
stood as when we say that the tree sprung out of the earth : of* 
also the word Pangaja meaning sprung out of mire. 

It is that determines the number of successive births 

and creations and the forms in succession, and not God. Though 
it is the worm which passes into various forms before it becomes 
the wasp, yet' without the aid of the parent wasp which affords it 
warmth and food, the worm cannot obtain its full development, so 
God adjusts- the birth according to Karma and makes the souls eat the 
fruits thereof. Without His Divine Presence and Energy the soul 
cannot take for itself its own material body and it can have no progress 
unless when it is in conjunction with its material body. It is in Him 
we live, move, and have our very being. 

(C.) The question arises whether God in producing these 
changes does change in any way. When one man reaps good and 
another reaps evil, does God like the one and dislike the other ? 

This is answered in the negative, in the illustration. He is 
Nivvika/rl, He has neither likes nor dislikes Gsuwl/t 

minuShoOfr^ —Kural), 

One other illustration given in the second Sutra and elaborated 
by the commentator of Ozhivilodukhani is a follows : “ The sun 

shines without any desire or intention or volition' on its part, yet 
in its presence, the lotus plant receives its development and while 
one flower is still a bud, another has fully blown out and a third is 
withering ; So, in the Divine Presence, Maya undergoes changes and 
so the author says Q^/r^eo/rm. ” (His Presence 

possesses flve functions). 

One other peculiarity in the nomenclature of God employed 
by the various schools and affecting the various ideals formed, deserves 
to be noted here. The Vaishnava would hardly describe God in any 
other form than masculine. All specific names of Vishnu are 
masculine and they cannot be declined in any other gender and even 
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when so declined they will not denote Vishnu, e. g. Vishnu, Vaishnavi; 
and Vaishnavam and Narayana, Narayani, and Narayanatn* - And nf 
course, the- image whicfl ihe use of the word calls up is a male form. 
A follower of Sankarachajjya would prefer to use' a neuter form of 
expression and calls his God, Brahm, Param and so on, though with 
his peculiar adaptability, he wOuld also use such words Naray^ana, 
Iswara, Isa, &c. The Saiva however uses all the three forms, 
•He, She and It’ in describing God, and'all the specific names 
of Siva are capable of declension in all the three forms without change 
in its denotation and connotation. Siva^. Sivah, Sivqiu; IswaTCL^ 
Iswari^ Isw.aram; Sankara, Sankari^ Sankaram; Para, Parah, 
Param and so on. And accordingly the images which .he emplpy3 
in his temples correspond to these forms. All nature is comprised in 
the three forms he, she and it. And when we use ’ huraan language 
and forms of Nature to describe Him, there is no reason why one form 
should be preferred to the other, when all forms of Nature are His.. 

I may note here another peculiar doctrine of this School, ; 

In fact if there is any one doctrine which is more insisted on in 
this School than any other, it is this that God cannot be born in the 
flesh and He cannot have human Avatars- It is the height of absurdity 
to suppose that God who is the inconceivable and the unknowable 
and indescribable ) can be born as a man when He 

ceases to be such- (See notes to sixth Sutra for a further discussion 
of the point). 

(3) This argument establishes the supremacy of Hara and the 
One-ness of God.. . • _ ■ 

The commentaries here discusswhy God is nob Brahma or 
Vishnu or Atma or the rest, the answer being that these latter are all 
liable to^ change and possess no Bwatharithram; there /should 

not be too many as, Aneka Isvcara Vathis asseit and several other 
questions besides. - ■> ' i 

It should here be . noted that Hara or Siva or Isa or Iswara as 
used in the text is not to be identified with one of the Hindu Trinity 
bearing the same name. In the whole of the sacred literature we 
find Him described as the Lord of the Trinity, and as One who cannot 
be known even to the Trinity. The Trimurthia are -theniselves 
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regarded as Mortals, being bora at the beginning of each Kalpa and 
dying at the end of each. And the Vishnu of the text means only the 
Puranic Vishnu, clothed with such attributes and personal qualities 
as are ascribed to Him and capable of Avatars and the Vishnu of the 
Trinity representing Mula Prakriti and the function of Sthithi. 

Concluding remarks* 

The first Sutra therefore establishes the existence of the three 
Mala, (Maya, jLnava, and Karma) and of God. In the terminology 
of this School, the th.vee Mala are called by a generic name Pasa and 
God is called Pathi. Pasa means, a bond or tie or shackle, or 
Bantham, and the three Banthanis are distinguished as follows:— 

Anava Pasa binds or limits the Omniscience or Perfect 
Knowledge of the Soul and hence called Prathibanthmn. ' 

Karina Pasa like an tineasing flood follows the Soul and 
drives it to eat the fruits of karma (Bhoga) without permitting it to 
3«ek Moksha and hence called Anubandharn, 

Maya Pasa limits the Omnipresence (Vyabaka) of the Soul and 
confines it to a particular body and hence called Samhantham, 

Atma in the terminology of this - school is called Pasa as a thing 
bound by Pasa. The terminology employed by the liamanujas for 
■these Thripadarthas is chit, achit and Iswara and that by the school 
of Sankarachaiya is Jagat, Jiva,.aud Para. 

The next-Sutra proceeds to define Chit Sakti by .which alone 
the relation between God and Atma and Mala is established and by 
whose Power alone Re-births are induced. 
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SECOND SUTRA 

THE RELATION OF GOD TO THE WORLD 
AND TO SOULS 


Sutra, He is one with the Souls (Abetha). He is diffe¬ 
rent from them - (Bethahetha), He stands in Samavaya 
union with His Gnana Sakti and causes the souls to 
undergo the processes of evolution (births) and return 
(Samhai'am) by inducing their good and bad acts {^Karma). 

Commentary 

This treats of the subject of Rebirths and consists ofTour 
principal arguments. 


First Argument 

Choornika:—Hara exists in all the souls inseparably (as one 
with them.) 

Varthikam.—The word Adwaitham cannot mean one-ness of 
Ekan; as without a second, no one can think of himself as one 
and as the very thought implies two things. The word simply 
denies the separate existence and separability of the two. In this 
sense, it is said here that the souls exist as one with the Lord- 

(r 

TJdarana:—(a) The soul, standing in its body composed 
of bones, muscles, &c,, and in union with the senses, answers to 
the name given for its body, when any-body addresses it, and 
identifies itself w'ith the body. Similarly though the Lord stands 
in a similar intimate relation with the soul, He is not the soul, 
and the soul cannot become the Lord. In the human state, He 
is one and not one with the soul. 
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(&) The vedic Text, ^Ekam emdimtliiijam Brahma' ^Ekam 
Eva Rttdro Nadiuitiijuya tha^thuhn' means-that there is only one 
Supreme Eeing without a second. And this one is the Pathi 
and not the soul. You who say (ignorantly) you are one (with 
the Lord) are the soul and are bound up with Pasa> As we say 
that without (the primary sound) 'A’ all other letters will not sound, 
so the Vedas say “without the Lord, no other things will exist.” 

. (c) The Arul Sakti of the Lord which pervades the whole 
universe is inseparably and eternally connected with the worldi 
just like the sound in the tune and the flavour in the fruit. So, 
the rare Vedas declare that Brahm is Achvaitham and not Ekarn. 

_(d) Just like the whetstone composed of gold, wax and 
sand, God is one with the world and is different from it and He 
is neither (Bethabetham), When God enters my soul, when I am 
freed from Pasam, I identify myself with God, and say I am all 
the world. 


Second Argument 

Ohoornika:— Hava makes the souls eat the fruit of their Karma. 

Vai'thikam:—The souks good and bad Karma are induced 
by the Gnana Sakti of the Lord-, just as a king protects his 
town by appointing watchmen to guard it and thus exercises his 
an thority- 

Udarana:—^(a) The soul joining the body caused by its 
previous Karifia eats the fruits thereof. Similarly our pre¬ 

sent actions {Karma) furnish the seed for our body in the next 
birth. God the all bountiful makes the soul eat the fruits of pre¬ 
vious Karma (without suffering any change) just as the soil makes 

the cultivator reap as he sowed, 

{h) Just as iron is attracted to ■ the magnet when a person 

brings it in position, so the souls performing Karma join the body 
in which the Karma is effected and eat the fruits by the Arul 
of God. If they do not so enjoy by His Arul, who else could 
know and make them eat the fruits of Karma in the most unchange¬ 
able manner, in that condition, where they lie helpless, without self 
knowledge, and self action, enshrouded by Mala. 



12 


SIVAGWAKA BOTHAM 


(c) The husk of the paddy or the rust of the copper is 
not new but co-existed with the grain or copper; so three MalaSi 
Mctya,, Kolttho, and Anavch, co-exist with the soul and were not 
acquired by it at any intermediate time. These undergo change in 
the presence of God, just as the Sun’s rays cause one Lotus to 
Open and another to close. 

Third Argument 

Choornika:—The souls are subject to re-births losing* their 
previous forms. 

Varthikain:-—The souls are re-born after death as birth and 
death are possible only‘to things existing eternally and changing 
continually. 

Udarana:-T(a) The soul passing at death from its Sthula 
SaTit^a composed of eyes, ears, &c., into its Sukshuiilctf SdTiTctf 
which it had already, undergoes its experiences in Heaven or Hell; 
and forgetting such experiences, just as a dreamer forgets his expe¬ 
rience of the waking state, passes as an atom in its Sukshuma 
state into a suitable womb at conception time, impelled thereto 
by the desire created by its previous Karma. 

(b) The analogies of the serpent passing out of its old skin 
and the mind from the conscious into the dream condition and 
the Yogi into another body are often properly pointed out to 
explain the passing of the soul from its Sthula into the Sukshuma 
Sarira. Against this view, the analogy of the= air of the pot 
passing into the atmosphere after the breaking of the pot, is 
instanced to support the view, that the soul takes no other body 
after death. This does not serve; it only illustrates the fact of 
the soul passing from the Sukshuma Sarira itself. 

Fourth Argument 

Choornika— Hara is omnipresent, 

Varthikam. He is one with His chit-sakti, as He is omni¬ 
present without being one or different from the world. 

tJdarana:—If God is all-pervading (one with the souls 
and matter). He cannot be one. If he is two, He cannot be all- 
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pervading. (He cannot be said to be not all-pei^vading as) There 
is no body or soul which exists without Him. He pervades every¬ 
thing by His chit-sakti^ just like the light of the Sun. The whole 
universe is His property and the souls are His servants. 



NOTES. 


Genbraii: 

’ This Sxitra discusses the most important and peculiar doctrine 
of this school, namely its theory of Adwaitham or the relation between 
God and the souls. Three Eelations are possible. 

(1) Succession or causation. When one thing is the cause and 

the other is the effect, there is no difference whatever. It is Abetha ; 
just gold and ornaments made out of it (Quirm umflGuirdo 

(2) Co-existence with mutual exclusion. Here one has no 

connection whatever with the other. One is totally external to the 
other. It is Betfia like darkness and light g>Q7?(?L/.rce Qu^ih). 

(3) Co-existence without mutual exclusion or externality as 
when two different things are connected inseparably like the association 
of ideas. It is Bethabetham ; just like the word and its meaning. 
Here the word is either a sound or a symbol and is distinguishable 
from the connotation of the name yet both the symbol or sound and 
the connoliation is inseparably and indissolubly associated with each 
other. This relationship is not postulated by any other school. Under 
the first division comes in both Idealism (Mayavatham) and Materialism 
(Nasthikain and Boudha Yadham). In both the schools, causation 
is postulated whether it be that matter is derived from mind or the 
universe of mind and matter is derived from an Absolute or mind is 
derived from matter or a combination of Skandas. From the theory 
of causation, when you derive matter from mind, it will be as easy to 
derive mind from matter. And the objections we can take against 
the Materialist will equally be applicable to the theory of the Idealist, 
as is pointed out by Prof. G. J. Eomanes in his article on ‘Mind and 
Body ’ In fact, Idealism is regarded by the Siddhantin as Nastikam 
or Nihilism and the term Prachanna Bouddha Yadham is freely 
applied to it. The Hindu Idealists are also fond of giving two other 
analogies. The spider and its web and the fire and its spark. It is 
easily seen that these are identical in substance and the iveb is merely 
the product of the material body, the glands of the Spider and not of 
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its life Principle. The Siddhanthins therefore rejecfc these relationships 
or at least the relationship pointed to by these analogies. The 
Visishtadwaita of Bamanuiachar 3 'a and the Dwaitha of Madhwa- 
charya may be placed under the second head or even the third head 
as^ sorae sort of relationship is said to exist between God and man. 
In.the Moksha of a Eamanuja, each atma retains its personality 
distinct from God but there is a union between its spirit and the 
universal spirit and according to the Mathwa the relationship is similar 
to that of a Guru and Sishya or that of a parent and child, 

I said before that the Siddhantin rejects all these relationships 
in this sense that he does not affirm causation nor separable or 
inseparable co-existence as ^explained above. Yet in the Sutra 
God is called. Abetha.; the connection is such that an identity is 
perceived and the best illustration of this relationship is that of 
the body and life or mind ( 2 _z_sr m-u3irQurr^ The objective 

and subjective phenomena are quite different and yet a sort of absolute 
identity is established. He is Betha and this is illustrated as follows;— 

An act of Perception is one and indivisible. Yet the Percep¬ 
tion is caused by two agencies the 'Eye and the Bun or Light. The 
Eye cannot perceive without the aid of the light, and though both 
the light of the Eye and the light of the Bun combine together, 
the combination is perceived as one. Here there is no causation as 
between the Elye and the Bun Glj^w), 

He is Bethabethnm ; but the taniil equivalent of the, latter 
word or is perhaps more expressive. This 

relationship is sknilar to that of the soul or mind and the sense of sight 
or ej’e ( toGun' ^isjQlkt So Qu^frGLs^th J. Though 

in all these cases an identity is perceived a difference in substance 
is also felt. It is this relation which could not easily be postulated 
in words, but which may perhaps be conceived and which is seen as 
two (Lwaitham) and at the same time as not two (Na JDwaitham) ; 
• it is this relation which is called Adwaitham (a unity or identity 
in duality) and the Philosophy which postulates it, the Adwaitha 
Philosphy. And the ffrst argument deals with the meaning and 
force of this word. 

1. God is all (Prapaucham) but ail is not God. He is therefore 
■ all and not all. He is immanent in everything and yet above every¬ 
thing. This doctrine is very popular in nearly the whole of the Tamil 
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Literature, and it is most vhddly expressed in the faYonrite phrase 
(i^t^toVfriniriij The Hindu Idealists stop with ‘*isr«a3r 

lofriii” “He is all” and do not proceed to postulate ^'^aienJa/uirio’' 
“He is not all” or “He is above all”- All objective phenomena may 
be in a sense mental or subjective but all the subjective phenomena 
are not objective. 

Adwaithain does not mean or Monism- The ne^fcive 

prefix ‘a’ or ‘na’ does not negative the positive existence of one or other 
of the two (Dwaitham). It is nor used in the or §immmu 

Qu/r0srr. If it is so used, it will not. only negative one thing or other 
but it may negative both, and end in Mimliisin; and il may not only 
mean one” ‘‘Ekam or Monism*' but may mean more 'than two Le.^ 
three or any mimber. As the learned Commentator Sivganana Y^ogi 
points out, when the negative is prefixed to the numeral, in common 
usage, it does not mean or For instance wh^ we 

say ‘‘There are not two books in the room” ^irsisr® 

it may mean that ‘‘no books are in the room*’ or that ‘‘only 
one book is in the room” or that ‘'there are are more than two books.” 

If the negative prefix in Adwaitham does not mean ''Abhava” 
what does it mean ? It is used in the or 

‘non-dual sense*- The querist sees or fancies he sees two objects 
and asks ‘are they dual? ’ The answer is ‘They are non-dnar—^irw® 
^eua) not meaning one* Adwaithain therefore means literally Hon- 
dualisin and not Monism, Cf. The word ‘Anetam* which does not 
mean obviously (nothing) but (many)- In 

Sivagnana Siddhi, Adwaitham is defined as ^jr£w/ tr 

<a?rn)dj, iBir^Q Li?^(yy*5.Tu?eb (neither one, nor two, nor neither)- 

The position seems to be a negative than a positive one. All this 
language is adopted so as to illustrala that the relation is such that it 
is not possible to adequately to exaiiime or illustr^ai'fce and li»d the 
author of Ozliiyilodukkam enjoin i£j9/r©wOiL-_®iri^f£i^ 

(Don t say one or two). Another popular verse runs as follows- 
umtuSq^ Q^ir^L'GcpQeum^ihuurQLJir^Qm js^ 

The subject is more fully treated in the subsequent chapters. If there 
is only one Absolute, the very idea of duality is impossible. The word 
Adwaitham impfies the existence of two things and does not n^ative 
the-reality or existence of one of the two. It simply postulate a 
relation between the two. 
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(a) This contains the illustration of body and mind. As in a 
purely objectiye state no subjective feeling is present, so in the hnman 
state, the soul is in a purely objective condition, and is not cognisant 
therefore of its subject God. The Atma is capable of a double relation; 
it has two kinds of Adwaithain. It is in Advvaitlia relation with 
Maya and at the same time in Adwaitha relation with God. I may 
call the first its objective relation and the other its subjective relation. 
,When its objective relation (its connection with Thann. Tvarana, 
&c.) predominates, it is in Banda, it is the embodied hnman soni. 
When its subjectivity predominates, it is itself, it is in God, and 
it is God {Moksha)* In its first condition we don’t see the soul 
but its object side, physical body and organs, mind, (nianas) chittam, 
&c., and sensations and the worlds. In its second condition we 
don’t see the soul either but God with which it had identified 
itself. The important point to be noted is that though in the one 
or the other condition of the soul, one thing (God) or other (Maya) 
not, present, yet its existence or reality cannot be denied. In 
aa much as we cannot see God now, we cannot deny His exis¬ 
tence and call him Mitya (illusion) and when the wmrld therefore 
disappears in the other case, nor can the world be called Mitya* Of. 

THATUMANAVAE 

‘‘ ^iMn'ejruuj- QiatiJ^f^iresr^ 

i_^^s)?^<5£/:i/r0/5/risyr OTi5/z>/7'G©7'/r,’* 

*0 for the day, when I will become one with the Being 
of True knowledge as I am now one wnth Anava. 

The subject receives further elaboration as we proceed. 

(6) The illustration herein contained is the same as in the 
first verse of the sacred Kural, th®ugh its significance is not often 
understood. The point of comparison is not the position of the 
letter ‘A’ in place- Its place is to be sought in its origin and 
its power of determining other sounds as herein indicated. The 
most primary sound that the human organ can utter is ‘a and 
the other vowels (that can be sounded of themselves) are formed 
by modifications of 'a*; consonants on the other hand do not have 
the same origin aa ‘a’ but they cannot be pronounced except 
with the help of ‘a’ and its modifications. Bo, though God and 
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Man are distinct eternal 'entities, one (man) cannot exist except 
in God, but man does not originate from God as consonants do 
not originate from vowels. The same applies with .regard to soul 
and its body (^oS/r, QiLtu) and it is this philosophic thought that 
underlies the Tamil equivalents of vowel and consonant {^-uSir QtDiu), 

The embodied soul or mind is the m^uSlir^tDiu. 

‘a’) is the soul (K ’ ‘ i’) is the human body. In («) 
embodied soul we see only the (body) consonant and not the vowel 
(soul). (^/ ‘a’) again is God; ‘a’ 'K’ is the soul; In ‘' ‘K’ 
Human Soub we see only the consonant (soul) and not the vowel 
(God though) you will realise both when you pronounce it (attain 
Gnanam). 

God is the Life ('^ti3ir) and the Soul is His body and not a 
particle of The Life (God), nor a spark from it, nor its reflection 
nor shadow nor the imagined silver in the oyster shell. In the 
latter case the soul is either a non-entity or 'there is no difference 
in kind or substance though there may be a difference in quantity 
or quality. In the former case, there is a difference in substance 
but an identity in fact as the two exist together. 

(c) Sakti literally means power. And the Sakti of the' Lord 
is therefore His Energy or Power, His Will and His Light or Grace 
or Knowledge. Hence we have three forms of Bakti, Kriya Sakti, 
Itcha Sakti, and Gnana Sakti, or Arul Sakti. God by his 
first two Powers evolves the universe from their undifferentiated 
condition. By the last He links the whole .world'to ■ Himself. It 
is the Arul Sakti which connects God and man. It is this Gnana 
Sakti which gives life to inanimate beings, harmony to things 
without harmony and to each and everything its peculiar beauty 
or taste or brightness. Without It everything else w^ould be void, 
lifeless, actionless and darksome. This Life of. Life, This Light 
of Light, This Chit Sakti is not the Light which Mr. Subba Kow 
says enters some mechanism and becomes converted into a Human 
monad, man, and then becomes clothed with all the laws of Karma, 
&c.. (Notes to Bag pp. 16 and 17). If so, what is it worth? Nor 
is Mr. Subha Bow’s Ishwara which he derives in a mysterious 
way from Brahm, the Ishwara of the Siddanthi. His Ishwara is 
Brahm and the Sakti is the Maha Sakti or Mahachaitanyam. The 
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relation of Ishwara to Sakti to all other life is well illustrated iu 
, the Piiranic story, of Kiimara Sambhava.. God separated from his. 
Sakti. He was then in a condition of a Yogi. Then all life did not 
.become extinct, but all life became lifeless, from the immortal Gads 
to the lowest things in the order of creation. The immortals became 
aware of this and of its cause and then planned a scheme to bring 
together Siva (sat) and Sakti (chit) as though they could do it. The 
very attempt .proved a disastrous failure. They ignorantly thought,, 
judging from their own stand-point that the God’s Liove was some¬ 
thing akin to man’s gross love. They therefore induced Manniatha 
or Kama Deva, the Human God of Love to aim his shafts at Siva. 
He did so and'he was burned to ashes the- very instant from a spark 
from His nether Eye. He was however moved to pity at the sad 
plight of the so-called Immortals, became united to' His Sakti, i. e., 
became all Love and begot Kumaua who represents again Action or 
Energy and Gnana (His two Saktis) and who trampled under His 
foot Surapadma (All Evil) and released the Immortals from their 
bondage.' This first Light (Adi Sakti) is Gayatri. (See the elabora¬ 
tion of this subject in Devi Bagavata Parana). 

(d) 1. This contains another illustration. The whetstone is 

God in union "with the w'orld. The Gold wax is God, wliicli holds 
and binds in itself the sands which are souls. 

2. The second portion of this stanza illustrates the principle 
of Soha^bavana which underlies every l^Iantua from Pranava down¬ 
wards. The devotee (Jivatma) is made to contemplate (‘T am the Atma, 
God”), and he becomes one with God (Adwaitha). This is the process of 
identification. The author points out when he can be able to say “I am 
all the world.” This is also the principle wliich iindcrlios the teaching 
of Eagavat Gita; Krishna is the Jivan Mukta who by his holiness 
has identified himself with God, Iswara. He as Guru imparts teaching 
to his pupil Arjuna; and Sivagnana Yogi observes^ “ Is it not by th;s 
process of Sohambawana that Krishna when teaching Gita to 
Arjuna says * I am all the world ’ and shows the Lord’s Visvaswarupa. 
in himself and teaches him to worship him and him alone leaving 
all other Gods; and Arjuna who believed in him firmly and 
understood the true significance of his word, performed Siva Pnjah 
till his life’s end, and the flowers show^ered by him on Krishna, 
in Divine worship appeared on the sacred person of the Lord. 
Krishna as one who received Siva Diksha (initiation) from Upamanya, 
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Maharishi and ba3 perfected himself in the knowledge of himself 
and his Lord, had perfected himself in Sohanibavana.” 

The author anticipates here in fact what is elaborated in 
the third chapter, on Sadana. ” 

2. The good and bad Karma are what the souI had acquired 
during its previous birth which now lie at rest bound up with 
the resolved Maya. To quicken them into being again* the Chit 
Sakti of the Lord as the instrumental cause {^^smsan-srmrih) 
operates. This Sakti is likened to the authority of a King, hence 
called Agna Sakti. It is in fact the source of all Authority and 
of all Law. A king exercises his authority by moving hih limbs 
of the law, his officers; such a limb of the Supreme Law is the 
law of Karma* A king covers himself under the shield of his law 
from any imputations of partiality, &c.* when he metes out reward 
or punishment. So also G-od is not open to this charge. The 
universal Law determines the Law of Karma and the latter 
determines what each should undergo# either pleasure or pain. The 
working of this law is shown in the Illustrations. 

(a) The simple statement of this law of Karma is that he reaps as 
he sows and follows the laws of causation and conservation most rigidly. 
As no effect can be produced without a cause, a man’s body in 
his present life and his actions could not have been got adventitiously. 
Of course God would not have given it of His mere will, as opposed 
to His Law as otherwise he would be open to the charge of partiality 
and lacking in Swathan thrcwi, A being which is at. the command of 
caprice has no control of itself. This therefore brings out the phrase 
Q^ir in the original, (What existed before appears now) 
and which I have simply translated as ‘Previous Karmah The seed 
which one gathers in the previous existence developes and matures 
in the soil (Lord’s-Power) becomes a tree (body) and bears good or 
bad fruits (pleasure or pain—Punyam or Papain). Without the soil 
the seed will not bear fruit; so without God, the past Karma will 
not bear fruit, 

I ma;y note here a definition of Punyam and Papam given by 
the late Sankara Pandithar of Jaffna. “Punyam” is 

acts tending to give pleasure to sentient beings; ‘Papam’ 
is *s-u3ir4^fiLh acts tending to give pain to sentient beings. 
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The fruits of previous Karma eaten in this life form ^raraptha 
Karma, In the process of eating, other acts are performed which 
form the seed for a future crop. And these acts form Akamia 
Karma; the seeds gathered for a future crop when sown become 
Sanchitha Karma. What is Akamia in this life is Sanchitha for 
the next. 

{b) The last proposition in the last stanza is that the actions 
themselves will not bear fruits and make the soul eat them. The 
question is now asked why should not the soul choose its own actions 
and reap the fruits. This is answered in this illustration. It has not got 
the power.of taking its body, whereby the Karma has to be performed. 
This has to be done by God. The cultivator (soul) cannot himself produce 
the tree (body) however he might try. He requires for this the medium 
of the soil (God). This inability is caused by the soul’s wane of self- 
knowledge and self-action, being covered by Anava Mala. In plainer 
language, no man would do a particular act tending to produce evil 
if he had the full knowledge to calculate all its consequences. It is 
therefore man’s ignorance that^ is the cause of all evil. The only 
assumption here is that man in h^ original state is ignorant or imperfect 
or is shrouded by Agnanam or Anava. Grant this; and start the 
soul in the cycles of evolution, then the whole law of Karma comes 
into operation. This doctrine therefore is not to be confounded with 
the doctrine of Fate or necessity. - Evolution or births are the only 
modes provided for attaining perfect knowledge ; and for getting births 
or setting us on the wheel of Evolution we require God’s help. This 
original assumption is treated of in the next illustration. 

(c) That man is ignorant in knowledge (^/bjDjSsif) and im¬ 
prudent in his actions is a fact and is taken as a fact 

by this school and is not converted into a Myth or Athyasam by a 
process of verbal jugglery. The explanation offered by the Idealists 
is no explanation at all, as afier all the explanations offered, the final 
fact to be accounted for, still remains unexplained, namely Ignorance or 
Agnanam or Aviddhei, the cause of all evil, of all pain. We can explain 
a joint effect by assigning the laws of the separate causes; or we may 
explain an antecedent and consequent by discovering the intermediate 
links; or the explanation may consist in reducing several laws into 
one more general Law. None of these modes are adopted by the latter 
school but the explanation attempted falls clearly within one or 
other modes of fallacious or illusory explanations; and as Dr. Bain 
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points otffc; the greatest fallacy of all is the supposition that something 
is to be desired beyond the most generalized conjunction or sequences 
of phenomena; and instancing the case of the union of body and mind, 
he observes that the case does not admit of any other explanantion 
except that body and mind are found in union. When we arrive 
at a final fact* it is absurd to attempt a fuithur explanation- 
What I have therefore treated of as an assumption in the conclud¬ 
ing sentence of the last para is no assumption at all, but a final 
fact of our nature. Out nature as it is, is imperfect, or adopting 
the language of the text* is enshrouded in impurity, Mala, Anava 
Mala. Law of universal Progression or Progress is another Law 
of Nature; and Evolution is readily provided; and for bringing 
about this Evolution or births .we require an Omniscient and Perfects 
Niryiialo, In the whole chain of argument, this last is 

the only thing assumed or inferred- Put see the argument on the 
other side. There is one Brahin. Ishw^ara is generated from the 
Prahm. Mulaprakriti is produced between them. Light or Energ}^ 
proceeds from Ishwara and a particle of this Light becomes evolved 
into a man, or an ass, or a woi^. All these are assumptions 
pure and simple. Mere hypathesis*; its is admited. Does this Hypo¬ 
thesis stand to reason? Does it furnish us any satisfactory reasons 
for all this eVolution from Prahm to man or brute. Mr. Subba 
Pow after stating that the First cause which is Omnipresent 
( wliat this really means is explained in the next argument ) and 
eternal —is ‘. subject to periods of activity (Srishti) and passivity 
(Samharam ) observes, “But even the real reason for this activity 
and passivity is unintelligible to our minds’* or as a learned 
Swami more explicitly and honestly puts it •“ Why should the 
Free, Perfect and pure Being be thus under *the thraldom of 
matter? How can the Perfect soul be deluded into the belief that 
he is imperfect? How can the Prefect become the quasi perfect; how 
can the Pure, the Absolute, change even a microscopically small 
part of its nature? The answer is ‘I do not know’.” 

You assunie that evil or impurity is produced out of good 
or Purity and then parade your honesty and admit that you 
don’t know why it is so. Don’t you think that the fallacy lies more 
in your assumption thau in any real difficulty? Why should you 
assume that evil is produced out of good. The thing is impossi¬ 
ble-; you must fake things as they are. You find Good and Evil 
= together,- Man Is impure-and weak; it is just possible there is a 
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Being who is pure and strong enough to lift him from the bottom¬ 
less pit. ' And herein is the real reason as the Text 

says. God is active or passive as it is necessary for man to be 
set on the wheel of Evolution or to rest. Neither will it do to 
assume that God created Man at a particular moment and that 
he committed sin, and sin came into the world after the creation 
of Man and the w’orld. Man committed sin, because he had not 
the understanding to see that his good in obeying God’s words 
and he had not the free knowledge or intelligence to foresee all 
the evil he was to bring upon the earth by his disobedient act. 
That is to say, he, as created, was an imperfect being. Laws 
are made as man is weak and erring. And we cannot impute to 
God the defects of a bad mechanic, want of knowledge and skill. 
Man’s reason does not accept the other explanation (no explana¬ 
tion at all—merely a confession of ignorance) that God’s ways 
are mysterious. Why say at all that God made such a bad jobV 
We don’t thereby pull Him down from the position of the Creator 
and the Supreme Lord of the universe. In what sense He is the 
Creator is clearly explained in this book and is consistent with 
modern science. We cannot therefore say that man has an Adi — 
beginning. We simply deny that and say he is anadi ( .=syi5/r^) 
without beginning—eternal i. e., more simpl}’' that he exists. His 
existence is taken as a fact and admitting of no other explanation. 
So his imperfection, Anava Mala and other Malabandas in union 
with him are also anadi —eternal. And the illustrations give sonoe 
very apt analogies showing such mutual relationship and union. 
Paddy and Copper are the examples. A paddy grain appears 
as one; still, it is composed of the husk, bran, rice and the 
sprout, and all these are united together at the same time. Just 
as the physical covering of man completely hides his real self, so the 
■h'usk'may conceal the rice. There is one more thing which conceals 
the whiteness and purity of the rice (soul) and that is the dark bran 
(anava) more intimately connected with it. And then there is a sprout 
(Karma) but for which the grain will not germinate (attain births). 
And what is the use of the hu.sk *? Eemove it, the seed will not 
germinate and grow into a plant (attain bodies) and when you want 
to get at the rice (the real self - soul) it helps by friction (by successive 
births—evolution) to remove the dark bran (H7zc<yf-E-ignoi'ance). 

Take Copper again/" As we find if imbedded in the bosom of 
. a roek--(God) it is a darksome ugly thing (man with his imperfections). 
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Whafc is it that makes it ugly, dims its real lustre ? Its rust. When 
did it become covered with rust? It was always so. It is not a mere 
covering. The rust is in its very core. Was Copper (soul) derived 
from Gold (God)? No. Can its rust (anava) be removed and can 
it become Gold? We will see. Bring it into use (births) and by 
friction applied by the hand or tamarind (Maya) it brightens a little 
(becomes intelligent and active). Lay it at rest (resolution), the rust 
covers it again. And it is the Alchemist’s belief that after an in¬ 
numerable number of Putams ( fire and friction ) and when it 
had reached a certain kind of tone, a touch of the Parisa Vedi 
{Alchemist's stone) will turn it at once into Gold. And our belief 
is that after we had undergone a sufficient number of births, and 
we had reached malaparibagam (LosouffJuirsih), God’s grace 
£un-^ij)) will touch and convert us into Himself, The Alchemist 
may or may not have succeeded in his life-long hope ; at least there 
is no harm for us if wo believe that we will reach perfection, Divine- 
hood. At any rate we are sure of reaching perfect manhood. 

S(ofibhL^Q^n'iu Qa^ibuSs^ujiun’dfr 

<^(resr<5ij<5srm Qpiltif^Qaj 
^<5sfl<5ilQujD 6)/sfr(^0«^L/ 

tn{r^^(Buj umBQ^frmrL.^ 

“ up-QmmQqij' jy ^aCBm 

iU[r^(^Qi5^m £^LbGuiis5r^(Ed5 ujirmr euir^ 

Quq^(^<s3^m<s £}j QiLdsn^jb 

(Su^iu^m CEjDUJC(f)G^Q>v Qu^jb judaQjD,'* (Thayumanavar). 

{b) The second illustration of the Sun and lotus shows that 
.God is unchangeable —Nirvikari and impartial and just. His justice 
and mercy are not incompatible things. Out of His Supreme Love 
He lifts the souls from the deep darkness of Anava and puts them 
into the cycle of births, whereby they can obtain salvation sooner 
or latter, according to their deserts, without any further interference 
on the part of God, showing us however the ways by which we 
can reach the goal. ^ physician can cure a man’s bad sight, but 
if after that, he carelessly falls into a pit the physician cannot be 
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blamed; or again a man has his sight—he can see with his eyes. 
Bat could he see without the light of tlieSim? If we see wrong 
or do not carefully note the pitfalls, &c., and come to a mishap 
can we blame the Sun? We have our own intelligence to guide 
ns* though the Divine Light sorrounds us and enables us to use 
our intelligence. Man therefore cannot shift on his moral responsi¬ 
bility to God. 

8. This argument removes the doubt whether death is a final 
ending—annihilation. The strongest point in the doctrine of this 
school is the principle that “nothing can come oat of nothing" 
and that no effect can be produced without a cause, following the 
principle of conservation that nothing which is, can cease to be so- 
If the Prapancha (Body and mind) is an entity, it was established 
in the first Sutra that it was produced out of some primordial 
substance. It could not therefore cease to exist when it under¬ 
goes ordinary deaths. Deaths must necessarily therefore lead to 
re-hirths. So it is laid down that Births and Deaths are possible 
only when a thing is eternal. But what is that in it which 
brings about briths and deaths. It is the Law of change—Continual 
change, Evolution. This eternal and continually changing ego 
undergoing births and re-births should not be confounded with the 
vaguely apprehended and feebly- postulated ego of the southern 
Buddhists, a mere product of the Skandas, eking out some kind 
of continued existence, failing when the Skandas fail, and becoming 
annihilated also. We postulate also Nirvana and. the word is used 
in such conjunctions as Nirvana Deeksha, &c., but in what sense 
they are used will be shown later on. It does not mean annihilation. 

(a & b) The illustrations explain how the soul and its 
inseparable and eternal body undergo birth, death,- and rebirth, 
Man’s visible body (Sthula Sarira) is only resolved into its cause 
Sukshnma Sarira,*&^ water passes into invisible vapour. So the 
soul passing from its Stlmla Sarira to its Sukshuma Sarira as 
illustrated in (b) experiences some pleasure or pain, as in sleep, the 
death of every day (Nithya PraJaya), the man experiences pleasant 
or unpleasant dreams, according to his experience of the previous 
day or days. When the soul had therefore eaten of its Karma in 
part and had received sufficient rest, its Akamia Karma induces 
it again to get a Sthnla Sarira, Heaven or Hell are merely states 
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or conditions of the soul’s existence in Snkshnma Sarira. . These 
have no local or space existence. 

When the soul is in its Sthula Sarira, the faculties are active 
and receive full plav. In its Suhsliuma state* all the faculties 
are paralysed and inactive; though it is capable of certain experiences 
owing to the past experiences vaguely reproducing themselves. The 
dream condition is exactly its parallel. We don’t remember all onr 
days* experiences in sleep or dream; nor do we remember tbe 
numberless dreams in a night, when we wake up, unless it be 
very vivid or strong. Even when we are awake, we do not 
remember all our past action?, though sometimes they be a day 
old. Man is therefore not able to remember his life in a previous 
state or birth, through the changes in his mental and phyeical 
conditions and through his feeble powers of retentiveness. 

4. It was already shown how God was in Adwaitha relation 
with the world. And this is not possible but for His Chit Sakti. 
And the relation of Himself to the Sakti is described as a Samavaya 
relation. This inseparable • association is one . and the same thing 
but we can regard the one in two different aspects. When we 
regard God in Himself apart from the world, He is Sivam, Pure 
Sat. When we regard Him in relation with the world, He is 
Sakti (Light, Energy, Chit). When we regard the Sun as a great 
Luminous Body, we speak of him as the Sun; when we regard 
it as shining on .the whole earth, we speak' of its light. And now 
His relation with the world is w^hat is Omnipresence. This 

word though used by every religionist is not understood properly. 
Its true significance can only be understood when we understand 
what Adwaitham means. It is in fact synonymous with it. 
In as much as there are some who understand Adwaitham as oneness, 
this word is used to mean that he is everything and that there 
could be nothing but him and there is no se^.ond thing as mind 
or matter. And the simple logic by which this position is 
established is stated in the following sentence. 

“Were we to exclude the Omnipresent Principle from one 
mathematical point of the universe or from a particle of matter 
occupying any conceivable space, could we still regard it as 
infinite?” What does this mean? Omnipresence means, a space 
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relation. It is capable of extension, measurement. It Oan be 

viewed as a mathematical quantity. 

N. 

If we suppose one unit of quantity occupies one unit of 
space, and the Omnipresent Principle and Matter being regarded 
in units of quantity, of course, it is impossible for one unit of 
God and one unit of Matter to dccupy one unit of space. This 
is mathematically and logically certain. 

But is this position tenable ? Are we to regard God as 
occupying space, a quantity, a thing with length and breath t. c>t 
capable of extension c., as matter. But there are people who 
do so regard it; but they can’t prove it by saying that God is 
Omnipresent. Then the argument will be in this form:— 

God is matter. 

Because God is .Omnipresent. And Omnipresence means 
matter, which will be arguing in a vicious circle, there being really 
no major premise to this, syllogism. 

Even the broad distinction drawn between mind and matter 

is, that the matter is what is capable of extension, and mind is 
not. Can we therefore regard the Universal Mind as a thing 
capable of extension ? Then what does this Omnipresence mean 
and imply? And how is it God is Omnipresent? As was observed 
before, Omnipresence means a space relation, the notion of space 
is impossible apart from things co-existing. If we regard God as', 
the Absolute and the Infinite,: Ho could not be Omnipresent. 
Infinite space is a contradiction in terms. Omnipresence therefore 
implies a co-existing object. If God is a Principle diffusing and 
soaking through and through, it must diffuse and soak itself in 
another thing- If it fills what does it fill? If it fills itself' 
then you must regard it as finite. As the Hindu Nyayikas put- 

it, there could be no Vyapakam (Omnipresence), all container, 

without things capable of Vyapti, (things filled). It is therfore 
established God is Omnipresent and His Presence is felt in other 

things and that God is not space, nor matter, nor the universe. 

Them..how does He fill the universe ? According to the text it is 

by His Chit Sakti or Gnana Sakti. God is all Gnanam* He is 
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Grn 8 )ti& lVl3(y3itii| and GDaBam is not spac© nor matt©! nor malaiii* 
And it is therefore possible to fill one unit of space with one _ 
unit of matter and one of Gnanam or God. He is then neither 
one with matter nor apart nor different from it. It is in this 
way He is Omnipresent. It is His great QhuitctnyaiTi that fills 
His body (Souls, and Mala or Matter). It is in us He dwells, 
and it is in this sense and sense alone ‘‘that ye are the temple 
of God/* 

c3yfflTQ?su/r ^65rr5;Sn)0S)f?,*’ 

(Manicka Vaehaka). In the same way as our sakti—intelligence 
fills our body, so God’s Sakti (Maha Chaitanyam) pervades our 
souls and lightens our darkness {&^€kisfT^Q^fr<srfJ<s®i^p ^erf} ) and 
He is then truly “Our Father in Heaven" ‘whom we are cognisant 
within us, in our heart and Spiritual consciousness/ If otherwise 
we are God, how could God be itself cognisant of itself in its 
heart and spiritual consciousness. In fact consciousness' is a thing 
which cannot be predicated of the Absolute. Of course, We can 
hardly conceive how mind fills matter and from want of the 
adequate idea, an inadequate word is used; Omnipresence is not at 
all the -best word to be used to bring out the idea and it is this 
improper use of the word which has caused all the mistake and 
confusion; as many an other word has doae. 

The illustration states a paradox. If He is all-pervading 
He cannot be one, and if He is two* He cannot be all-prevading. 
Ail that is meant is, He cannot be regarded as a finite being, a 
thing capable of extension, &ic., He is all in all. He is all and 
not all. Our intelligence and action is nothing when compared 
with His Supreme Gnanam. We are entirely subordinate to Him. 
Before His Supreme Presence, every matter is nothing. It is like 
His property. It is in this sense our Thayumanavar exclaims:— 

“ ^Lg-€S)LDGuj; 

CT’fibecff'iiiS-caT' ^ss)L-ujQ^ujG<s\) ” 

Compare also the definition of Paripuranani ( uifly,ff-mrih ) 
given in Ozhiyilodukkam. 
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^str^n'Sl ^{ejQuGu jrrrLn^ 

(§Liifii(^mjDijS{r ^frinji) — u&9^iuir;^ 

K^^sirtu (y^disr^LD Guirso euei)^&ijbjD 
G^siTGssr /-///?y irsHirii).” 

Ife has no origin. It is Sat. It transcends all the 36 tatwdS, 
It is unchangeable (Achalam). It is adisukshunia (the least of 
the least), as it is in everything and yet out of it. It could not 
be lessened nor increased ( Akandaharam—Infinite ). It is immoveable 
in relation with the universe as the AkaS ie connected with air 
in, perfect calm. This then is Parlpvranam —Omnipresence. 



Ill 


THIRD SUTRA. 

ON THE EXISTENCE OF SOUL. 

Sutra. It rejects every portion of the body as not 
being itself; It says my body; it is conscious of dreams; 
it exists in sleep without feeling pleasure or pain or 
movements; it knows from others; This is the-soul which 
exists in the body formed as a machine from Maya. 

Commentary. 

This treats of Atma Prakasa and consists of seven argumentSi 
First Argument. 

Choornika:—An intelligent soul exists, as its intelligence is 
exercised when it says “ this is not the soul, this is not the soul.’' 

Varthikam:—As there exists something after, it rejects every¬ 
thing else as not being the soul, it is established that this some¬ 
thing is the soul. 

Udaiana:—Standing in intimate and inseparable connection 
with each and every part of the body and its organs, an intelligence 
of the form of Sri Panchatchara is found to exist which is not one 
or other of these. That Thou art. Thou art not Maya, with which 
thou art united, as it only enables thy understanding to shine bet¬ 
ter as the eye-glasses make the eye see better. Thou art neither 
the Supreme Being tTat Param) who is above thyself and Maya. 
Thou art different from both. 

Second Argument 

Choornika:—As the phrase “my body” is used in a separate 
possessive sense, there is a soul different from the body. 
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Varfchikam:—As something exists apart when it says * this 
is my arm' ‘ this is my leg * as when it speaks of my town, and 
my house. It is established that this something is the soul. 

Udarana:—As thou speakest of thy wife and thy house as 
thine and as identical with thyself, so thou speakest of thy hands 
and thy feet and thy impression and sensation, as though they 
are not different from thee. If examined deeply, thou wilt find 
the body, arms, &c. to be different from thyself. 

Third Argument 

Choornika:—As he understands all the five different sensations, 
he is different from all the five senses which can only feel each 
a particular sensation. 

Varbhikam:—As among the five senses, one cannot feel what 
another can feel, and as there exists something which feels all the 
five classes of sensations by means of all the five senses, it is 
established that this something is the soul. 

Udarana:—If there is something which understands the actions 
of all the five senses in the body which are moved by Sri Panchatchara 
and of which when experiencing the sensations, one sense does 
not feel what another sense feels, that something thou art. As 
these senses, except feeling each differently, have no thought that 
they feel, understand that thou art not one of them. 

Fourth Argument 

Choornika:—As it passes from the dream condition into the 
waking state, there exists a soul different from the body in the 
dream condition. 

Varfchikam:-*-As something experiences in the waking state 
that it had dreams in sleep, it is established that this something 
is the soul. 

Udarana:—When, in sleep, the senses which are alive in 
the body, lose their action and the body losess all - its external 
actions, thou enterest another body (Sukshumd Sarira), inside thy 
own, in dream and undergoest other experiences of sight, hearing 
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and the likei pleasure and pain and the like, and then changest 
it for the visible body {Sthida Sarira) when waking thou art 
not therefore the S^ikshuvia Sarira\ thou art different. 

Fifth Argument 

Choornika:“In profound sleep, though respiration is kept up, 
the soul is diffefent from the respiratory organ {Pranavayu.) 

Varthikam:—In profound sleep (when all the functions of the 
body except respiration are suppressed), feelings of pleasure and 
pain and movements are absent in the body;' and in the waking 
state* when all the faculties are in working order, these feelings 
and movements are present. It is therefore established that some¬ 
thing ( which thus suppresses the faculties or brings them into 
play, causing the absence or presence of the feelings and move¬ 
ments ) is the soul/ 

Udarana ;~(In profound sleep) the body, which has cognition 
of the world, losing it, has no feeling of pleasure or pain and no 
movements, though the breath (respiration) fully plays. Hence, there 
is an intelligence which has such perception other than breath. 
Understand that when the soul is active in the body, it has such 
feelings and movements. 

Sixth Argument, 

Choornika:—The soul becomes conscious of one thing when it 
forgets another- Therefore the soul is different from Hara, whose 
consciousness is not subject to such change- 

Varthikam;—As it can only understand when taught by its 
Guru that it is different from God whose understanding is perfect, it is 
established that this is the soul (and not God). 

Udarana;—When becoming conscious of objects, it only ap¬ 
prehends one at a time, and when proceeding to apprehend another, 
becomes unconscious of what it knew before, and when it undergoes 
the five avasthas it becomes perfectly unconscious of everything; 
What is it_which so apprehends? It is not Intelligence (Arivu). 
If the truth seeker examines, it is the soul whose understanding 
becomes identical with what it becomes united to* 
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Seventh Argument. 

Choornika:—The soul is different from all the various tatwas as 
each is called by a separate name. 

Varthikam:—It is established that the soul is different from the 
body, as each of the .five senses instead of being called soul receives 
each a different name. 

* Udarana:—If the intelligence is the result of the conjunction 

of the bodily organs and senses, these, on examination, resolve them¬ 
selves into the Tatiuas which begin with Kala and end with earth, 
and these are products of Maya which is not permanent (changeable 
or destructible). If, after understanding attentively the nature of 
intelligence, this combination is examined, it is simply the body 
(Sthula) and (Sukshuma) which is to the soul what the lamplight 
is to the eye. Hence the soul or intelligence is different from the 
body. 



NOTES. 


This Sutra is a remarkable example of condensation of 
thought and brevity of expression. This contains 7 arguments on 
a most important subject and yet there is only a word or two 
to express each argument and there are not more than 20 words^ 
in Tamil or 14 words in Sanskrit. The first Sutra established, 
from the fact of the objective universe and its undergoing evolu¬ 
tion, the existence of Sat. In the next Sutra the nature of Chit, 
by which this evolution is brought about and which is all Love, 
is explained. Now God need not be active and be all loving, if 
no body is to be benefited by it He could not desire anythi-ng 
for Himself, as He has no likes nor dislikes 

Every act of His must be construed as Para-' 
prayochanam and not SwaprayOchanam> We have therefore to 
postulate a separate entity as Soul which requires^ the support of 
the Supreme Intelligence and Love. This Sutra therefore proceeds 
to the proof of its existence. 

1. The first argument is directed against Sunyavadis accord¬ 
ing to whom there is no Atma at alb The subject though it 
identifies itself with every part of the objective body, organs and 
sensations, yet it exercises its sense of difference and distinguishes 
itself from one and all of these. Therefore that which so discri¬ 
minates could not be a non-entity. This discriminating subject is 
the Soul or Atma. Even if we were to think we do not exist, 
the very thinking so, proves the existence of the thinking beings. 
The illustration further enjoins a caution that this thinking intelli¬ 
gence, being no other than Atma is not to be confounded with 
Divine intelligence, when we see it is not Maya or objective 
consciousness. The Atma ,occupies a place different from the other 
two i- c., a middle position. God is Sat; Maya is Asat; hence 
Atma is called Sadasat The author of Ozhivilodukkam 

calls it Ali Arivu {^<s6lujji5 !^—Hermaphrodite intelligence) compar¬ 
ing the Divine Arivu to anale and the Maya Arivu to female 
intelligence. Though all these are intelligences, they are of diffe¬ 
rent orders. There is a dependence of th6 lower intelligence on 
the higher and when viewed from the stand-point of the higher, 
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the lower ceases to exist as it were; the latter becomes Asat. 
Maya is Sat, but as compared with Atma, it is Asat, Atma is 
Sat, but as compared with God is Asat \ Maya could not be 
compared with aaythiug lower, nor God (Sat) wdth anything 
higher. So these latter occupy extremes, Asat and Sat, and the 
middle one is called Sadasat, partaking of the nature of both 
and not being both. When it identifies itself with Maya (as in 
man), it is hardly distinguishable from Maya and when it becomes 
identified with Sat, its presence cannot also be seen. So it is an Alt 
(Hermaphrodite )- 

One other distinction between Sat and Sadasat is that Sat 
is intelligence that induces Perception (afrclfpoi— 
or Light, that removes darkness and the latter is Intelligence that 
perceives after the darkness is removed by Sat 

The relation of God, Atma and Maya is illustrated by the 
following analogy, Atma is the eye which is affected by a general 
disability and a particular defect. It cannot see in darkness nor when 
its eye sight is defective. God is the sun, the dispeller of darkness, 
thereby giving light to the eye and other objects and enabling it to 
preceive- Maya is like the eye glasses which afford temporary relief to 
defective sight. By contiuned use of the glasses (births) and by a touch 
of the Surgeon’s lancet (God’s Grace or Arul Sakti) the defective eye 
sight (Anavamala) may be permanently cured. But the defective eye¬ 
sight could not be cured by the Sun however powerful it may shine, 
and it shines ever before and after the eye sight is cured. And yet 
at no moment could you compare the light of the eye to the light of 
the sun, the one is the dispeller of darkness and the other is subject 
to darkness inherently. Svi PanchatchaTct is synonymous with 
Pranava* See further treatment of the subject in the subsequent 
chapters. Cf. Thayu.manavar. 

sjrmrLDir^ 

jSSeSI U-ILh ,^<^830 

a-L-su ^ij]StU(r€^LLiLi si iueoBsn 

iu[rQ^[r(^£)i ^lu^uiruj 

uiB^LQj^Lh utotfidisSainu lE iqm 

ufrdu&DLDQujih ujirtl,'* 
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2. ’This is an argument gathered from a habit of speech to prove 
that the Soul is different from the body as against the TQgo/fVffKX 
Vadis, The different forms of speech I and mine involve a difference 
between the non-JSgo (body) and the Ego and asserts the separate 
existence of the Ego. Such usages as ‘ I am the body ', ‘I am the 
leg or arm/ &c., are not in existence. 

3* This argument is against regarding the soul as identical with 
the five external senses. Each sense stands apart and cannot feel a 
different class of sensations. So the Soul can neither be one nor all 
of them. Even when the sensations are experienced, there is simply 
the feeling present and no thought of any such feeling. The eye sees 
no doubt, but it does not think that it sees. This is of course the 
distinction between subjective thought and objective feeling. The 
objective feeling or object is not the subject mind or Atma. 

4. This argument is against the view that Sukshiiina Sarira 
is itself the Atma* That it is not so is proved by the fact of the Soul 
passing in the waking state into the Sthula Sarira remembering its 
experiences in sleep and remembering them not clearly even. 

In fact, it is in the Sthula Sarira^ all the faculties are present 
and in full play; and in the Suhshuma Sarira 10 of the Tatwas 
(5 elements and 5 senses) are wanting. In dream, there, is merely 
reproduction of ideas as determined by the previous Karma (experiences) 
and without the command of reason or will. This sensormm and 
blind reproduction is not the subject. It can be so, if in that condition 
the Soul is in its full working order. 

Nor is the Soul in its full working order and undergoing move¬ 
ments, feelings, &c., in dead sleep, and hence the respiratory organ is 
not the Atraa. In Jakratha^ respiratory function is working but in 
conjunction with other organs, external and internal senses, and 
certain sequences follow, feelings and actions. ^If the first is the sole 
cause or atma, then we must eliminate other antecedents and see 
if the sequences still continue. In Sushupthi, the other antecedents 
are absent and the respiratory function is the sole function present 
and it is not accompanied by the sequences. This is the inductive 
method of elimination of antecedents as causes which are not followed 
by the same effects. This same method is also used-in the last 
argument. 
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6. The law of human consciousness as stated here is the same 

as that postulated by Dr. Bain, ‘‘change is essential to consciousness”. 
Unless we change our thought to another, our consciousness of the 
thought ceases. To be conscious of the next we must forget the 
present. So the Tamil axiom is stated as LOjQULf&hr 

L-fTti)” ( When we are conscions we are also subject to forgetfulness)• 
When we continue to think of a particular object or idea for a 
time and do not change it; we in fact do not continue conscious of 
it. Our mind becomes incapable of thinking, owing to its inherent 
weakness, Man’s intelligence therefore is weak or changing; and 
it is this which distinguishes it from God who is all Intelligence, 
who is cognizant of all at the same time. One other distinctions is 
Human Intelligence requires to be taught, improved and developed; 
it is imperfect and needs the support of a Perfect Intelligence. 

7. This argument sums up all the previous arguments, and 
points out one distinction between the bodily senses, Sukshuma 
and Karma Saiiras which are all products of Maya., and the Soul. 
The distinction is that whereas these products of matter are ever 
changeable and changing and hence called Asat or false, the soul 
is unchangeable and hence called 8at, This Sat however becomes 
Asat when in union with Asat or Maya and Sat when in union 
with the True Sat or God and hence it is called Sadasat. The 
definition of Asat is given in the first Vaf'thika of the sixth Sutra. 
It d®es not mean non-existent, but one perceivable in one aspect 
or objective attitude of the soul and not perceivable in the subjec¬ 
tive attitude of the souk 

This finishes the chapter on proof. I have already pointed 
out that Maya (Cosmic Matter) and Anava (Imperfection in nature) 
are taken as facts and not capable of further explanation or resolu¬ 
tion into any other cause, and that matter undergoes evolution, 
and that there is some method in this and this method is deter¬ 
mined by Karma (Daw of Causation). And matter not being capable 
of Evolution itself and the individual Ego not being able to 
determine the Evolution, we require a Superior Force, a Grand 
Energy and this is the Unknowable. Its relation with mind and 
matter is Adiumtha and its Omnipresence is brought aboiit by its 
Naha Chaitanyenn. The reason for separately postulating a soul 
is then shown and this soul could nob be confounded with Buvana 
and Bhoga, and is proved to be other than the body, the five 
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senses, and Sukshuma Sarira and Karana Sarira; that is, it 
is different. from Maya as well as from Grod. One group of 
Phenomena of faculties have been omitted from the consideration 
of these questions and that is, the four internal senses, Manas, 
Buddhi, Chittam and Ahankarain and these four answer to the 
Mind of the Westeren Philosophers. These are also shown to be 
distinct from the soul and as the subject requires a fuller treat¬ 
ment it is discussed in a separate Sutra. It will be seen from 
what follows that these occupy a middle position between the 
Soul and the objective Phenomena {Thanu, external senses, and 
Buvanay and Bhoga); and there is thus involved a triple division 
of man, as soul, .mind and animal life (body). As between mind 
and body, body is ohject-Asat and mind is sat; as between the soul 
and the other two, the last two are objective (Asat) and the soul 
subject (Sat), As between God and Soul and the rest, God is 
the True subject (Sat) and soul and the rest are objective (Asat). 
This relationship is discussed in the subsequent chapters and must 
be borne in mind- It is a point for the Scientific Inquirer to 
consider if the proof adduced in this chapter is sufficient and 
convincing, or if the statement ie taken as a mere theory or 
hypothesis (and in these grand questions it is not possible to arrive 
at more than a true hypothesis) whether it is a true hypothesis 
z. e., whether it explains ail the phenomena of human existence 
and satisfies all human aspiration or whether it omits any facts 
unexplained and contradicts any facts of our existence. It is also 
a point worth notice that in the elucidation of these principles, 
nothing is made a matter of mystery—no real difficulty left unex¬ 
plained by being consigned to the realms of the mysterious, and 
language is not used to puzzle man and baffle argument. When 
once proof is attempted, so far as the human mind is capable of 
grasping and proving these things, one must confine oneself to 
strictly human logical tests, and if the theory fails on the appli¬ 
cation of these tests the theory must be condemned by human 
reason. If after all the trouble taken to postulate a theory, adduce 
proof &c., a man is going to plead his own ignorance and God^s 
mysterious ways, it would be far better for him to confess his 
ignorance at the beginning and attempt no explanation at all. 
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II 

FOURTH SUTRA. 

OF THE SOUL IN ITS EELATION TO THE 
ANDHAKARANA. 


Sutra. The soul is not one of the Ajidhakarams. 
It is not conscious when it is in conjunction with Anava- 
mala. It becomes conscious only when it meets the 
Andhakarana^ just as a king understands through his 
ministers. The relation of the soul to the five Avasthas 
is also similar. 


Commentary. 

This also treats of the nature of the soul and it comsists 
of three arguments. 

First Argument 

Choornika:—The AfidhakaTana have no activity except when 
in conjunction .with the soul, hence there is a soul distinct from 
the Andhakarana. 

Varthikam:—As the Andhakaranas are only intelligent (chit) 
when viewed in relation to the subordinate Tat was but are non- 
intelligent (Achit), when viewed in relation to the soul, it is 
established that the soul is not one of the Andhakaranas namely 
Manas, Buddhi, 'Chittam and Ahankaram. 

Udarana:— (a) Manas and other Andhakaranas have percep¬ 
tion of permanent sensations. The soul perceives the product of 
the perception by the Buddhi after such mental perceptions. 
These perceptions by 'Maiias and Buddhi reach the soul as the 
waves rising in the sea reach the shore. As the Andhakaranas 
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are different from tlie permanent sensations, so the soul is different 
from the Andhakarana. 

{b) While perceiving'so, the soul as Chittam considers; as 
ManaSj it doubts; as Andhakarana, it wrongly concludes; as 
Buddhi it determines properly. As it thus apprehends differrently 
when it is united to each, it is different from them, just as the 
sun, though marking the divisions of time, is different from it. 

(c) The letter ‘A* is the symbol of Ahankaram; ‘U* that 
of Buddhi ; ‘M* that of Manas; Vinthu that of Chittam ; and 
Natham which is inseparable from all these letters, is the symbol 
of the soul. The five letters constitute PranaVa ; when examined, 
consciousness arises when the soul and andhakaranas meet, just as 
the tides rise and fall during the conjunction of the sun and the 
Moon. 

{d) Istuara and Sadasiva are the deities respectively of Vinthu 
and Natham; Brahma, Vishnu and Rudra are deities respectively 
of ‘A’, ‘U’ and 

Second Argument 

Choornika :—The soul cannot see, being shrouded by the mala. 

Vaithikam ;—It is established that the soul cannot understand 
when it is solely in conjunction with its inherent mala (Anava), 
as this mala is something which darkens the soul’s light or intelligence. 

Udarana:— The soul will not know any -thing, unless it 
receives the light through its body caused by Maya, as the eye 
apprehends objects by the light of the lamp. Anavamala exists 
in the soul eternally, becoming one with it and concealing its 
lustre as does the firewood conceal the heat or fire present in it. 

Third Argument 

Choornika:— The soul undergoes five Avasthas. 

Varthikam:— As the soul is in a formless (Arupa) tatwa 
form and shrouded by the Mala, it is established that the soul 
undergoes five Avasthas, namely, Jakra. Swapymj Sushupti^ 
Thuriya, and Thuriyatlieetha. 
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Udarana:—(a) In the Jakra A vastha of the soul, when it 
is in the region of the forehead, it has 35 active organs includ¬ 
ing the 10 external senses. In its Swapna Avastha, when in the 
region of the throat, it has 25 organs excluding the 10 external 
organs. In the Siisliupti A.vastha^ when in the region of the 
heart, it has 3 organs including Ghittam. In Thuriya ‘Auastha^ 
when in the region of the nevel, it has only two, namely Purusha 
and Prano/Vdyu; in Thuriyatheetha Avastha^ when in the region of 
Mulathara, it is pure Purusha having none of these organs. 

(6) The soul, which in Jakra a%)astha is in the region of 
the forehead, undergoes all the five amsthas in the same region. 
That is to say, it becomes conscious of each perception through 
each of the organs and at the same time, becomes separated from 
them. Sutta Amsthas are like these five in nuinber6‘. 



NOTES. 


Andhakarana is a generic word, signifying all the internal ' 
senses, but they more particularly mean as here, ManaSy Buddhi^ 
Chitta and Ahankara, The proof of the proposition that the 
soul in not one of the Andhakarana is given in the Varthika and 
udaranas. In dead sleep ( Sushupthi) when the internal senses 
are at rest, the soul is not conscious. It becomes conscious only 
when the Anthakarana become once more active. When the soul 
is in Sushupti, it is in conjunction only with AnCtva Mala and 
performing respiratory function. This last function is as the watchman 
who guards the innermost portals of the Palace of the King 
(Soul) when it is in perfect solitude. The Awsthas are merely 
the conditions of the soul when it is in relation with all the 
external and internal senses or with only some of them or none 
at alb 


L The Choornika furnishes the first proof which is amplified 
in the Varthika* The internal senses are active; you lift your 
Ego to its own place as in Yoga^ the Andhakarana become dead and 
inactive thus showing that the Atma is not one of the Andhakaranas. 

The distinction is drawn in the following manner- 

The Andhakaranas are the faculties of perception and reason. 
They perceive, and reason but are not conscious that they perceive 
and reason. This latter function is performed by the True Ego, Atma. 

The four Andhakaranas are distingriished; among them, wise 
Chittam that takes an impression presented by the senses and con¬ 
siders what it is. It cannot know that it so considers. 

Manas takes such an impression, and doubts whether it is 
or is not, this or that. It cannot know that it so doubts. 

Ahankara ventures boldly that the' impression is such and such. 
It cannot know that it so ventures. 
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Buddhi determines proper]}^ that the impression is this or that. 
It cannot know that it so determines. 

(a) The Andhaka/ranas are divided into two classes as 
remarked above. 

M.anaSj Chittaj md Ahankara are merely faculties of percep¬ 
tion and they perceive permanent sensations and the language of the 
test is remarkable as exactly mean permanent 

sensations. Buddhi is the faculty of reason involving the sense of 
agreement and difference among such impressions. The product of 
this faculty, is what is brought to the cognizance of the soul. The 
first three ministers merely gather statistics and prepare them. The 
Chief Minister, Buddhi compares the statistics and draws his 
conclusions and formulates the proposition to the King (Soul). 

As the waves are stirred by the windSj the senses affect the 
Andakarana. 

(5) Another distinction is that the four andakaranas are four 
different functions, one not capable of performing the ‘function of 
another or all the rest. That which stands above, cognizant of all 
the four, is the soul. 

(c) It was before observed that the soul was of the form of Sri 
Pmichatchcora and the latter was stated as synonymous with Pranava. 
The symbol of Vinthu is a circle and that of Natham is a line. 
These two in fact, constitute the Pranava symbol—or ei- and the 
latter will be seen as the same as Fillayar sliuli; no Tamil man 
will begin a smallest piece of writing without prefixing Plllayar 
shuli. The significance being forgotten, it is thought of as a sectarian 
symbol and the bigoted, among Vaishnavas to whom the Pranava 
is as important, begin now to use instead. W^hy it is called 
Plllayar shuli is, because God-Ganesha, represents Pure Sat, Brahm 
and the elephent Head is Pranava symbol. Cf. the popular Tamil 
couplet. 

iS!TmT<sduQujr(f^min^ 

The popular Sansknt slokas in praise of Ganesha also describe 
Him as Pranava Sworupi. The illustration contained in this stanza 
is a beautiful one. 
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(d) This contains'another explanation of PrcfTiwa. 8ivam -was 
first stated as True Sat or Brdhm. I have shown that the form of 
Ganesha shows Him to represent True Sat or Br,ahm. The very name 
of Subramanya signifies that. He is True Brahni. The word XJina 
meaning Sakti is composed of u, m and a, i. e., Om manifested. So 
these different words or mantras are different modes of expressing the 
same principle, the True Sat, in symbol, sound and language. So 
Onif Sri Panchafcharaj Ganesna mantra, Subramanya mantra and 
Devi mantra are mere equivalents and denote the Samashti Pranavci', 
when analysed i. e., regarded as Vyashti, it becomes divided into 
Natham, Vinthu, a, u, and nu ‘a’ represents creation or origin as its 
place is the place’of origin of all sounds. ‘U’ or ‘Oo’ represents sthithi^ 
as, when after pronouncing ‘a’ we bring it to a stand for an instant 
by converging the lips, is formed; when we close our months 
after pronouncing and ‘u *ra’ is formed and hence it represents 
Samharam. Binthu and Natham are the form and sound of these 
letters. 

2, This explains, that man's intelligence only receives play 
and brightness and is capable of infinite improvement, when brought 
in contact with human body, by getting frequent births- That is, by 
evolution alone, man gets himself perfected. 

3. I have not seen any objection to regarding the Soul as a 
separate entity more formidable than' this, viz. 

“ If so, while I am in my objective state of consciousness, 
my Ego is something existing as a real entity in the physical 
body itself. How is it possible to transfer the same to the astral 
body? .Then, again, it has also to be transferred to the Karana 
Sai'ira, We shall find a still greater difficulty in transferring this 
entity to the Logos itself; and yon may depend upon it that un¬ 
less a man’s individuality or Ego can be transferred to the Logos 
immortality is only a name.” This objection which is stated with 
so much confidence will, on examination, be found to be ground¬ 
less. In the first place, it is not -shown, how it ia not possible 
to effect the tranference from one Avastha to another under this 
theory and that it is possible under the objector’s theory. Besides, 
the difficulty ia more in . the language employed, than in actual 
fact. And it is, often, in our experience what a fruitful source 
of error in the inadequate language we employ, in describing laws 
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of thought. The objectoi' speaks of the transfer from one body to 
another. On the premises already laid down in the preceding 
Sutras and on the view of the Avasthas as .discussed in this 
argument, it will be apparent that there will be no transfer at 
all* The atma does not fly from the Sthtda Sarira into the 
•Sukshwma or astral body and leaving this into the Karana 
Saf'ira. It did not enter any new cosmic body at any one time. 
Its connection with Maya is eternal. And the law of mental 
evolution or evolution of subjective consciousness corresponds exactly 
to the evolution of objective consciousness* The human mind 
cannot evolve unless there is a corresponding evolution in its 
body. A pure disembodied mind or Atma is not recognized by 
this school. In the human as well as in the freed state (Moksha), 
it is connected with matter; and between matter and God. the 
Atma is supported like a piece of iron between two magnets, the 
one pulling it higher and the other pulling it lower. And in the 
human state, the iron is in closest contact with the lower magnet, 
and in the Moksha with the Higher Magnet. In Moksha, the 
power of maya to undergo births alone is destroyed, by the Karma 
having- been eaten np, just as a seed of grain loses its power of 
germination in the granary of the ant, by the sprout being nibbled 
ofl or by some other process. In human evolution, however, we 
find both the object and subject being evolved together and there 
could be no evolution of the one without the evolution of the 
other. In its original condition, what is here called Thuriyatheetha 
condition, the atma is pure PuTusha without conBciousness of 
any sort, its body also being altogether undeveloped* This is the 
stage before evolution had comrnenced. The atma has no 
consciousness, no intelligence and no movements of any sort* In 
the ' next condition {Thuriya avastha) evolution had been started; 
we have the first beginning of life, Purusha, in a living breathing 
body, 'Without consciousness or any manifestation of any other 
faculties. They (mind and body) are evolved a step further in the 
Sushupthi avasthh, and we have the first beginning of conscious¬ 
ness; and as such the faculty of Chittam is evolved in addition; 
and the objective body is then called Karana Sarira, A step 
further we arrive at Swapria avaistha, where all the faculties 
(objective consciousness) except the 10 external senses (Gnaria and 
Karma Indriyas) are fully developed and the objective b^dy is 
called Sukshuma or .astral body. In the final stage of evolution, 
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where man’s consciousness has been fully deyelopeS, all the 36 
tatwas formed of Maya, have been also fully developed ; this is 
the Jakra avastha, and the body is the Sthula body. In this 
account of human evolution, there is no transference really. Similarly, 
when the atma and its body undergo resolution, subjective and 
objective consciousness ceases little by little or is drawn in as it Were, 
just as a spider or tortoise* draws all its legs and organs into itself and 
rolls itself into a mass and becomes dead to all appearance. In fact, like 
a revolving prism of many sides, the attitude of the' atma alone 
changes and this change of attitude or avastha is brought about, 
as, in the language of the text, it is in a formless (Arupa) Tatwa 
form enshrouded by mala i. e., not being made of Matter but being 
Chit itself and encased in Matter. These five avasthas and their bodies 
are divided into three states Kevala, Sakala and Sutta. The Kevala 
state is the original state before evolution and described in the text 
of this sutra (It is not conscious when it is in 

conjunction with Anavamala), The Sakala state is described in the 
next sutra (V) and in the next one (VI) the Sutta state is treated of. 

Having met a few of the most formidable objections taken to 
this view of the Biddhanta school, let me here state a few of the objec¬ 
tions to the Idealistic view for which a rational answer is not yet 
forthcoming. Evolving Logos and Mulaprakriti (matter) from 
Brahm (Sat), why don’t you apply the law of causation and conserva¬ 
tion of energy, and say otherwise that, Logos and matter are not 
Brahrih and why do you throw a veil between Logos and Brahm, and 
why do you say also that matter is not Sat but Asat^ and why 
should the one energy or Chaitanyain or Sakti of the .Logos subdivide 
itself and form into clifferecft monads and acquire Karma, and become 
evil, and corrupt ^nd bring sin and sorrow into this earth ? If Atma 
is not a particle of this Chit but a mere reflection or' shadow, how 
could a mere shadow, become individualised and clothe, with thought 
and action? And why should this shadow work out its own salvation? 
Will it not disappear when the substance is itself resolved. And in 
the same way as the Logos manifested itself in various bodies, as the 
sun in various pots of water, cannot the Logos itself gather up its 
lost energies or cannot the energy pass into the Logos as soon as the 
body dies, just as the sun’s reflection ceases as soon as the water pot 
is broken? With what*grace can the objection be stated that unless 
the man’s individuality is transferred into the Logos itseK, immortality 
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is onfy a name, when for no reason or end, the human monad is 
evolved from Logos, and when there is an equal chance for the 
individual attaining immortality to evolve again as a human monad ? 



V 


FIFTH SUTRA. 

ON-THE EELATION OF GOD, 
SOUL AND BODY. 


Sutra, ^he senses while perceiving the object cannot 
perceive themselves or the soul; and they are perceived by 
soul. Similarly, the soul while perceiving cannot perceive 
itself (while thinking cannot think thought) and God. It is 
moved by the -Sa/v^i'of God, as the magnet moves the 
iron, while Himself remains immoveable or unchangeable. 

Commentary. 

This treats of the way in which God renders good or actuates 
the souls and consists of two arguments. 

First Argument. 

Choornika:—The Tatwas act with th^ aid of the soul. 

Varthikam:—It is established that the five senses perceive only 
as the instruments of the soul, as they can ^jjerceive nothing when 
not acting together with the >souI, 

Udarana:—The soul has regal sway over the five senses ; these 
are not conscious of the soul and its sway, and the soul itself will 
have no consciousness except through the five senses ; but if the 
soul itself is not active, the eye though seeing cannot see, and the ear 
though hearing, cannot hear. . 

Second Argument 

Choornika:—The souls understand with the aid of Kara- 

Varthikam;—As the soul cannot perceive itself, in the same 
way, the five senses cannot feel except with the aid of the soul, it is 
established that the soul also perceives with the aid of God# 
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Udarana:—(a) Thou who hast even forgotten the text of the 
Veda which says that the world (animate and inanimate) becomes 
developed in the presence of Siva, understand that the soul knows 
(the world) only according to its Karvia with the light of Siva^ 
As all Asat is suvya. He cannot experience Asat. 

{b) Just as the stars which lose their individual light in the 
light of the sun and yet do not become the snn itself, so the sou! 
receiving impressions from all the five senses with the aid of God 
who is the only Truth, becomes indistinguishable and inseparable from 
Him (without becoming one or different from Him). 

(c) The Arul of Isa exists eternally with Him. It is His 
Sakti, Without Him, SaJcti does not exist ; and without Sakti, 
He cannot be. Hara (and his Sakti) appear as one to the gnanis, 
as the sun and its light appear as one to the eye. 



NOTES. 


This Sutra points out the essential limitation of all human 
senses, faculties, and the soul. The power of each is limited to 
knowing or perceiving the lower one and it cannot perceive itself or 
the higher faculty, and one faculty cannot perform, the functions of 
another. The external and internal senses and the soul are therefore 
placed in an ascending order. Of these the highest, the soul can only 
perceive and know what is subordinate to itself. It cannot know 
itself nor know God. It is on this analogy and for this reason that 
God is imperceivable by the human senses and inconceivable by the 
human mind or soul; and it will be seen further that the soul cannot 
see God at any time by its own powers and that even the Yogi sees 
nothing but a figment of his own brain. 

Not only are these human powers limited in their nature, but 
there exists an interdependance of the lower over the higher. In the 
last sutra, it was shown tha>t the soul does not become conscious till 
the Andakarana are evolved from matter; and it is here shown that 
the Andakarana themselves will not act unless the soul influences 
them and act together;, and that the Andakarana have no independent 
action. And it is further seen that the higher consciousness exists 
or even predominates when the lower ones ceases. That which stands 
therefore to the soul as the soul stands towards mind, is God, 
Perfect Intelligence {*Qfijb/DjSsum'), ‘Supreme intelligence’ {(SuirfiS<su^) 
or as described in the next sutra ‘Siva Sat* or ‘Chit Sat*. And herein 
consists the most important distinction between God and man, and 
which entitles this school of philosophers to call themselves Aathika 
and all the rest (theistic and atheistic) Nasthika. In the latter theistic 
schools, their ideal of God is a purely personal or human one e,, man 
raised to a God, or as in the idealistic school, God is brought 
down to the level of man, in either of which cases, the conception of 
God does not soar higher than that of man and the true ideal of God 
is never reached. Coming to the distinction noted above, God and 
man do not differ in mere place or quantity or quality or in degree 
of power, strength or intelligence. It is not the same order of being 
differing merely in the amount of strength and intelligence. Man is 
not a particle of God, so that the requisite number of particles of 
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human souls will make up one God. Put thus, the idea is absurd 
enough, yet one finds thousands of people believing in the theory. 
The real difference is that God and man belong each to a difterent 
order or plane of existence. Just as we ascend from the plane of 
objective consciousness to the plane of subject or mental consciousness 
and just as we ascend from the latter to the consciousness of true 
subject or soul, so also do we ascend from the latter consciousness 
to True Sat or God. The base of the lower rests upon the higher 
but not as effect and cause. Such expressions as Life of life 
(^iiS/r), Intelligence of Intelligences express the relation 

clearly and yet we find these expressions freely used by Idealistic 
philosophers without any meaning- According to the latter school, 
God will be an Intelligence and not an Intelligence 

of Intelligences When Siddhanthins use the expression 

“All actions are God’s actions” (ffrebso/ria they are also 

misunderstood' often times, and the,expression simply means that God 
is He who sustains our very being and actions as He vivifies our 
intelligence. Though there is dependence of the soul on God in respect 
of its Itcha (will), Gnana (Intelligence) and Kriya (action) yet the souls* 
self-action and responsibility is not destroyed. For instance when I 
move my arm, not only is my volition and enei’gy (Itcha and Kriya 
Sakti) brought into play, but che same action is sustained by and is 
possible only in the presence of the supreme energy (Kriya Sakti) of God. 
When I think also, Gnana Sakti of God is also brought into play. 
Only when God works, He does not work as we do. As the first 
illustration to the second argument points out, His Presence produces 
these effects Q^/r^eo/rm). And even then, He 

does not suffer any change as pointed out in the Sutra. Analogous 
are these. All the actions of the human body are supported and 
aided in the end by the Force of Gravity which is one and uniform, 
and yet 'in ordinary language we do not recognize its power, though a 

scientific account of all the causes must include it as well. Similarly. 

all our visual perceptions are aided by the Suns Light which is one 
and uniform. Yet I say merely ‘I see*. Accordingly the ignorant 
do not recognize and feel the Power of the Lord, but the wise 
recognizing this Power, try to realize and feel it by withdrawing more 
and more from themselves and bringing themselves more and more 
into contact or rapport with Him, aided thereto by His AtuI Sakti* 
And the last illustration appropriately discuss the nature of this Arul 
Sakti• The approximation of man to God results in the end in 
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adwaitha relation as described in the second illustration. In day 
light, the light of the star is completely lost to all sight and yet not 
lost. The light of the star blends with and becomes indistinguishable 
from the light of the Sun. Its identity is lost and not itself. There 
is no annihilation of the soul but its individuality or Egoism is lost, 
its Karma having been eaten. This is Moksha or Nirvana, according 
to the Saiva Siddhantin. Then and then alone will its action, if it 
has any, be in reality that of the Lord. The subject is further 
discussed in the next Sutra. 

The .limitation of the human intelligence is thus described 
in Sivagnana Siddhi, '‘The soul iinderstands with the aid of the 
Supreme Intelligence as it understands through some sense or 
other, forgets what it has learnt, learns from others, is not con¬ 
scious of itself, does not understand of itself*’, 

On the other hand God is described as 8wa~Pai'a-Prakasawl^ 
“He who is self-luminous and illumines others*'. On this subject 
the same authority raises several other questions and gives beautiful 
replies. 

• 

If God illumines all souls, He must illumine all of them 
equally well. If each one’s intelligence follows his own Karma, 

then no God is required. The answer is that Karma itself acts 

through God. though God cannot change Karma, And the analogies 

of the earth which yields according to the labour of the peasant, 
and the sun who can only ripen those fruits that are matured, 

are pointed out. 

The theory that the soul is self-luminous or self-intelligent 
is refuted by the fact that the soul is only conscious when in 
union with the senses; and the opponent is compared to a man 
who would say' that a man, with the full power of eye-sight, 
finds out objects by feeling with his hands. 

Man’s intelligence is in fact analogous with his eye-sight. 
He is not blind (non-intelligent) nor is his sight such as to make 
him see in the dark and dispense with the aid of the sun’s light 
(God’s grace). 



VI 


SIXTH SUTRA. 

ON THE NATURE OP GOD AND THE WORLD. 


. Sutra. That which is perceived by the senses is 
asat (changeable). That which is not so perceived do not 
exist. God is neither the one nor the other, and hence 
called Siva Sat or Chit Sat by the wise; Chit or Siva 
when not understood by the human intelligence and Sat 
when perceived with divine wisdom. 

Commentary 

This treats of the nature of Sat and Asat and consists of 
two arguments. 

I 

First Argument 

Choornika:—E^ery thing that is perceived by the human 
understanding is liable to decay. 

Varthikam:*—As an object exists or does not exist according 
to one or other attitude of the souh it is established that the 
object perceived by the human understanding is Asat, 

Udarana:—Hear, O ! thou who art ignorant of the real nature 
of Asat. All those that are perceived by the human faculties and 
senses will be found to be Asat by him who has understood Sal. 

0! Thou, who art not Asat. If siniilss are required to 
illustrate that the world is Asat, they are the figures formed on 
the water, the dreams and the cloud-car. They disappear beforo 
Jiim, as does darkness before the sun. 
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Second Argument 

Choornika:—’The Being so arrived at (that is not perceived 
by the soul) is Hara. 

Varthikam:—All objects understood by us do not require a 
light to know them by, and all not so understood cannot be 
known even with a light. Hence that which is not included in 
these two and which is beyond the ken of human powers and 
is within its ken also, that is Sivam, which is Sat- 

Udarana:— (ct) If the meaning of the expression that God 
is neither ‘what can be proved and known by us nor what can¬ 
not be known is asked, he who has found the truth will say 
that He exists. He cannot be seen by the human understanding 
as He will then become Asat. He must be seen by the Arul 
Sakti of Siva who cannot be known by man. This Arul Sakti 
is His Foot.. 

{by The faculties by which the Soul perceives are Asat^ 
Therefore none of them can perceive the One. Even thou, who so 
perceivest, cannot understand Him. If examined, what thou percei- 
vest will be different from thee. He who has understood himself 
will perceive himself to be not different from Him, as he merges 
his personality in Him and understands through His AruL 

(c) If God is capable of being meditated by man, He 
becomes Asat. If He is regarded as a Being beyond human 
meditation, He will be a mere fiction. If He is meditated as 
neither, He will be a non-entity. If He is meditated as an object 
of. meditation though He is beyond human meditation, this will be 
also a fiction. The Param can only be meditated with the aid 
of His Arul. Therefore He is not a non-entity. . 

{d) To be known by the soul. He is not different from itself. 
As He is even present in its understanding it cannot know Him. 
As He in fact makes the soul see, its understanding cannot com¬ 
prehend and point Him out to the soul, just as the eye which 
the soul enables it to see and yet is one with it cannot see 
the sou!. 
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( 0 ) God is not one who can be pointed out as “That.” If 
BO, not only will He be an object of knowledge, it will imply a 
Gnatha who understands Him as such. He is not different from 
the soul as an object of knowledge. He becomes one with the 
soul pervading its understanding altogether. The soul so feeling 
itself is also Sivam* 



NOTES. 


This Sutra contains the true and only definition of God, and 
all other attributes of God follow from, the two given here. The 
way in which these attributes are derived is thus. In the first 
place, God must either be an object of human knowledge or He 
is not. If the first, everything that is perceived by us is liablo 
to decay and change and we cannot regard God as liable to 
change. Therefore God is beyond human perception and hence 
called Sivam or Chit (Pure Intelligence). If it is not an object 
of knowledge, is it non-entity? Of course not, and hence He is 
‘ Sat h ‘ that which subsists‘ The only Truth These two form 
the components of the word * Satchithanantham," so freely applied 
to God in the Saivite and Vedantic lore. This is our only defini¬ 
tion of God and it is seen that any definition of God must 
contain these elements and the conception of God could not be 
simplified in any degree. Stated thus, very few religionists would 
quarrel with our definition of God. And yet how very few of 
the religions of the world, even those, which charges others as 
polytheistic and idolatrous have an ideal of God which conforms 
to this definition. Their traditions, beliefs and methods of worship 
destroy this true idea. For instance, if our definition of God, 
that He is inconceiveable by the human intelligence and imper¬ 
ceptible to human powers, is true how are all those religions 
which believe in Avatars, Christianity and Vaishnayism included, 
reconcileable with our definition. When God is born in the flesh, 
is He not a tangible thing, a thing to be seen by our eye, felt 
by pur touch and comprehended by our senses, ^ow can we then call 
Him indescribable and imperceivable. How can the Author of evolution 
subject himself to the laws of evolution—birth and death. Is it not 
therefore that our sages one and all declare that H6 is ^3L.Stu[r tarfliufr* 
lBjdulSI&8' (without birth and death). We challenge any¬ 
body to point out in the vast puranic lore, any story in which Siva 
is said to have been born in the flesh and the very stories which' exist, 
only serve to illustrate the difference between Him and the so called 
Immortals, namely, that Siva cannot die and be born, and that all 
others are capable of births and deaths, and our poet says : 
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“(oTsbGO/r/f iSjnuLjih ^.jnuLjih ^m)!r 

Q&=fr<si)<^fr p Q/oerffihG^ih^ — fsiL Coif/; (^feWcff/r, 

^6))aS p iSpib^ ssin^iLjih Q&Qmm (?iJ0GD$ei) 5u/r^/5^fflj?ir(p, 
dESID^?/./£i) Q-ZlLKjjlsiith'" 

and every Tamil stndent can recall to mind tlie popular Stanza of 
Kalamegam in which he claims superiorifc}'- to Vishnu who is superior 
to God, as 'Siva has no births, Vishnu’s births are ten and his own 
are innumerable. The Choornika points out that all object and subject 
(mental) phenomena are liable to decay, not annihilation, but change. 
They so change from moment to moment, they are so evanescent 
that they may almost be said to have no existence at all, Qaj^i 

//i/r«nuj’ and these are therefore called Asafc- And to avoid further 
misconception, it is defined as that which exists or does not exist 
according to the objective or subjective attitude of the mind, bearing in 
mind, however, Asat here includes all the phenomena of object and 
subject, both being objective to the soul. Asat or Maya therefore does 
not mean non-existent nor illusion nor Mitya. It simply means *other 
than Sat*. And this definition has to be borne in mind fully, as the 
confusion of its meaning alone has given birth to the tortuosities of the 
Idealistic School. The latter School compares Asat to the imagined 
silver in the shell and the snake in a rope. That this is a false analogy, 
without any meaning, is easily shown. For the production of this 
illusory knowledge we must have previously possessed a knowledge of 
two realities both the shell and silver, and the snake and the rope and 
an imperfectly intelligent being, who by either defective •vision or 
distance or fear &c, mistakes one thing for the other. The silver and 
snake in themselves realities, are not in the shell and rope respectively 
but in a defective mind. In the genesis of the Asat, what supplies 
the places of silver, shell and defective mind must be shown. So far 
as the illusory knowledge, of silver is concerned we have traced it to 
a defective mind. If myself and my human consciousness, objective 
and subjective is an illusion, who is the subject of this illusion ? 
Inevitably. God. Such a God is itself illusory and He could not be 
self-luminous and Intelligent. The analogy gives ns no sense whatever 
and though the objection as stated here has often been pressed, 
yet we find no book meeting it and we find the analogy repeated 
often enough and even by intelligent men. The nature of Asat is 
further explained in the illustration, and the similes given are in 
themselves real experiences while they last, and the point of 
cairiparison is simply their evanescent and temporary character. 
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2. The Second Varthika gives one of the many dilemmas found 
in this work. If God is knowable by ns, it will be easy enough to 
know Him and wq do not require a superior Light to guide us to Him. 
If He is not knowable, then however we might try, we cannot discover 
Him, and the worship of God will be all vain trouble. The meaning 
being that it is not possible to know with what is chilled Pasa and 
Past! Gnanam e,, by the human powers and by the soul itself. The 
Divine Light (Pathi Gnanam) must penetrate our soul and then we 
can discover Him dwelling in ourselves; and merging our personalities 
in Him. we become indistinguishable from Him and we can as it were, 
call ourselves even God, in name. At no time, can we therefore see 
God face to face as He. as it were, lies behind us, lives in us, part of 
our very being. Sivagnana Siddhi summarises the reasons thus: 

“ God cannot be perceived by the Human intelligence as He 
is not separate from the soul, as He illumines its intelligence, 
makes it understand whatever it thinks about, and as He has no 
such pride as I and mine, everything being in him. ” 

(6) and (d) and (6) Maya is object. Soul is subject. The 
object cannot perceive the subject; otherwise the subject will 
become the object and the object subject. God is true subject, 
and Maya and Soul are object and hence Maya and soul cannot 
perceive God. The subject receives further elaboration in the next 
Sutra. 

• 

(c) This verse discusses the various conceptions of God by 
the Yogis, and they are reduced to either merq idols of the 
human mind or fiction or non-entity, in all of which cases, the 
meditation of God will bring no profit whatever. When the highest 
conceptions of God in the Yoga philosophy are thus declared 
to be mere material idols or myths, it need not be pointed out 
that any representation of the Unknown and the Inconceivable by 
either the eye or the ear or any other human senses will be 
equally material conceptions and fruitless. This then is our real 
reason for the objection taken to all forms of idolatory. The 
religions ordinarily professing hatred of idolatry are based on such 
narrow philosophic foundations lhat they simply object to the 
idols of the eye—namely pictures and statues, &c., but their 
ordinary conceptions of God conveyed by the language and sound 
is equally gross and idolatrous, If you object to a male representation 
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of God in gold or marble as yom* Father and to worship of the 
same, why do yon call Him ‘Our Father* and ‘Our Lord’ and 
.repeat other names which are mere idols of the ear, and what 
benefit would it bring you the worship of these meie names ? If 
you object to locate the picture of the eye in a temple# why do 
you build Him a temple in words and in your mind and any 
“Our Father which art in Heaven”. This heaven of your mind 
is as um*eal a representation of God's abode as the temple of the 
earth. A prayer is a mere word or sound worship, and all our, 
mantras fall within this category. God can only be and is there¬ 
fore represented by means of all the human senses, and the mental 
conceptions simply follow from the sensory conceptions. Of all these, 
however, the eye and the ear standing foremost among the most 
intellectual of the five gateways of knowledge, the symbolic forms of 
these two senses are deservedly most popular. And of these, the 
forms of the eye are all the varied forms of the universe, the five 
elements, the Sun, and the Moon, and the luminaries and all animals 
form chiefly man, comprised under what are called Ashta-Muhurfcbam ; 
which forms are again divided into Guru, Lingam and Sangamam ; 
Guru and Sangama comprising Living Beings and Lingam including, 
all pictorial and sculptural representations, from the root Tik,’ meaning 
to write or describe. Of. The word ‘Lipika,’ used in the‘Secret 
Doctrine-* The Symbols presented to the ear, are sounds, words, 
names, and mantras, prayers, &c. And of all these the Ptclikxvg and 
Sri Panchatchara stand foremost. And these mantras form what 
is called Sahda Brahm. And how futile this worship of Sdbda 
Brahm is when not accompanied by Pathigimnam is illustrated by 
the Puranic story of the Bishis of the Tharukavana. CL the following 
extract from Barths’ ‘Eeligions of India*, “ Sacrifice is only an act of 
preparation, it is the best of acts but it is an act and its fruits 
consequently perishable ”• Accordingly although whole sections of 
these treatises (Upanishads) are taken up exclusively with speculations 
on the rites, what they teach may be summed up in the words of 
Munduka Upanishad* “Know the Atman only and away with 
everything else ; it alone is the bridge to immortality. The 

Veda itself and the whole circle of sacred science are quite as 
sweepingly consigned to the second place. The Veda is not the 
true Brahm; it is only its reflection. And the science of this 
imperfect Brahm, this Sabda Brahm or Brahm in words is only 
a science of a lower order. The true science is that which has 
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the true Brabni, The Para Brahman for its subject”. This is, 
the Vedas themseWes resolvje into Asat and they cannot know Sat. 
These thoughts are not only found in almost every page of our 
sacred literature, but they can be met with even in every popular 
song and story. If I attempt here any quotationi these will in 
thenaselves form matter for a separate book, but I am unwilling 
to leave it without a few', seeing the importance of the subject- 
Turning over the first few pages of " Thiru vachakam ” we meet 
with these: 

“uiT/r'&'ir srrmrs" 

(Behold the Supreme ) 

Q^irjbu^iw a/rsoiir® ” 

(Behold the most Ancient God who cannot be described by 
words) 

(Behold the Incomprehensible Being who cannot be reached 
by the Human mind ) 

tss/rsaiwa ” 

(Behold the Lord unknown to the Immortals) 

“ Q&ir Q^srsij (oSL'/rstr 

Q^fr&TQTSiiih uL^^rm 
smr(ip^pL^GO(^p &irLL^iqLS<^(B<so(rm ” 

* He is passing the description of words, not comprehensible 
by the mind, not visible to the.eye and other senses’ (note 
here the words ‘ eye and other senses ’) 

( Praise be to the One who is passing speech and thought ) 

•* ^lUfT Q«a/s5r(5si;/r®^ 

(Thou hast passed far beyond the reach of the Vedas, which 
called loudly for Thee ) 

g)/r/5/rn]m ’’ 

(He has no name, and no form and no marks whatever) 
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Gd^fr^m6mfl(Lpu}^ ^ Qs^ir^iodpih^ iimjDQ^!r^&j)LD 

^^S(;§mrth ^m^jjLB^GOir ^m^u^GOirm, '* 

/ 

(His Lustrous Crown is where all speech and thought cease 
to enter, 

■ 

He has no beginning, no attributes and no end) 

Turn to the ‘Thevaram’. 

** cS^sutsar ^(f^(S<srr ^irmru^^ojfT!^ 

QmssrQp(i^^d dsfriLQi^rt^Qp,^' 

(Unless you can see him with His Grace as your eye, 

You cannot describe Him in words or picture, as this is the 
God possesing such and such attributes, forms and qualities ) 

Says our Sainted Poetess, Karaikal Ammayar: 

“ ^M£}jLh 35fr(^(o^ (UffiLuLiGL-^ 

^@0€a/{5si;tri s/rsobr^Gaissr —Grm 
Gr^<oif%Q(SUfr ^thtSirfr^ Grmu[r{r^Ll. 

Grei/i5i/0G'a//r /^esr^^suLo 

When I first became Thy slave I did not know Thy form, 

I have not seen Thy form even now. 

What am I to say to those who ask me what Thy form is ? ' 

What is Thy form ? Which is it ? None* 

Our Thayumanavar: 

“ ^GSiirtLimr ff&i ^ihioS)iDU^mnrueu[r a.sgsrrsiJ^/'Gi— 

sm/ruSeotr ^ewuQa/srrswii; ^niLu^CBth 

Qa^Tt^&jir^LD Qu{r(§<ofrfr^ij) ^srreioeuujfr^u) 
Qp(ru.iJ'Qsu[rmr(^ xSi(§<skQ(unh'' 

t 

“ 0eun9(?i;/7 6fff (^mriw(^n3 u?G0/rsar,” 

^(i^^Qiu H^oiiirsiLDmfsGtsfT tLiw^a^etrirp O^/reu^hi 
^©^(SsfiijQu/r^sir ^lorrmxsiJuUQ^mmeufr iL/^Qi^fr 
Qu/r(5^6ro/rc®<®L Q<EOsm<smf}^Lb l/jesu 
cS0^QayLli^L_fr limpQufrQ^m ^istrssisijojinr ^(rmuirir,'' 
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Cf, with verse (d). 

.SfjdiLjib^jjQLDir [dr^mSoori ^ji5<3i{^^nS^fTiu 
l 3^jr(Bi£)[r fiQuj<^^u QuihtjDfrQmr — Qud^uiD^fnu 
Q&juSiyih Quirq^iar lid^^Ssjruj^jjStuffu Qu(r(r^^ 

15 J" SET' •** 

Having said so much, it might reasonably be asked, how is 
it, that the Saiva Eeiigion whose Temples are more numerous 
than that of any other faith and are spread out from the Hima¬ 
layas ’ to Cape Comorin and the Islands beyond and from the 
caves of Elephanta to the Bock cut Temples of Mahabaliptiram, 
tolerates these practices ? This is the subject of the next chapter 
on Sadana and the reason is found there. This symbolic worship 
(sensory and mental) is required as Sadana for the human soul 
and these are not Sadhia i. e., the means to attain an end, the 
knowledge of Sat, and not the end itself; or in the words of 
the extract quoted above, these are acts of preparation. The 
human mind, if it must progress in Spirituality, must withdraw 
more and more from its own self and rest itself on what it 
considers, the Highest, the Holiest and the Loveliest and bestow upon 
it all its deeds, riches, and thoughts (a.i—isb, Qu[r(f^{^, By 

such continued practice of Altruism and love of Sivam, who is 
All Love, will reach true Bhakti or Pathi Gnanam, described 
in the last chapter on Payan. Besides when we must worship 
God, we must worship in that body in which He is present, 
and we have before shown that the whole universe, animate and 
in animate, forms His body; and that all forms of nature are 
His. And our sages praise Him therefore: 

“ Gu®ibr Qupjf'^u<m QuirpjS,'* 

(Praise be to the One who is male, female, and neuter,) 

dm(nj T^Q0<so(rp 

Gu/TtsSeoeor a/iZ'iaJeosir &rs5r i^&'UL/soCosiy/r/f, 

GaLLL^^fiS(Bujn'Qj^S5sr.b nSsurrmp' 

ffifh^8ssr<s{;^LD 

(The sages can only sing Thy praises as the One immanent 
in all Nature, and withal as being the immutable and unchange- 
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able; we have not heard of any persona who have seen Thee 
except in this way. Thou art beyond the reach of all thoughts 

^mrQi-.€k <s/r«OTif5.” 

(I have seen Thee with my eyes.) 

“ ^c/rsEror/' 

(Thou art present "even as the Harmony in the Vina.) 

“ya9(S5^^Lb Qun'msjtu[Ti5 Qiniri^isu/D (^ldgSuj 

Quq^^ld ” ■ • . ' 

(Thy greatness in being present in one and all, like the 
smell in the flower.) 

Lt^u9ppmroS)Ui ^osisru^pt^ 

^u9m Q<outhm)L£i Qs^tuQpirm Qufrdj^r 
(Suir&sf}jb^ioOULi sijisupQpirmf GiMp(^ 
iBrff s6m3i€y)isij f^a^raG^/reDT, QsutsffJuuL- 
Lcmrmdp jS^^iceDsupQjSff^t sreirQffijrsffrjy 
istSsstu u<soGs(rui-Quj^u ueo i3p<Si^Lh 
^8ssi ppSoorp psusiJtiStobr 

(Thou art present as the Light in the sun. 

Thou art present as the coolness in the moon. 

Thou hast added Heat to the fire. 

Thou art present even as Akas diffusing everywhere. 

Thou art present even as the sweetness in water. 

Thou’art present even as the hardness in earth. 

Thou art present in each and everything as such. 

And yet art Thou not all these things.) 

“ up^<suSa}<i3ji) uQGeutrm is/rew.®. 

(Thou arf ensnared by Bhakti (Love).) 

^Q^GilQ/iLh ^Q^&JQp LDif^tU GuiTp^, 

Gujxfni3iTQfim)L^uj GudbiMirt^ Guirpn^. 

(Praise be to Thee who hast forms and art formless.) 

(Praise be to Thee who hast thousand names.) 
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sfrmru^m ^fnL^ msujfr.pQ(i^i^<^ ■'. 

u«tRi7W'6i?yeoJ5^ L/d5/ray^/ij/s^iTLo. 

iLmT(D(^ emi^i^Lh ay^/5/0a5/r iLnrsijGih 

ujsm<smrQi50 {Smssr(§srr €i/i^.a//rc^u)Coai. ” 

Heal seeing with oau eyes is when we see Thee. 

Heal Pujah with our hands is when we worship Thee. 

When we repeat Thy names, it is uttering manthra. 

All the five elements and animate nature are Thy Gracious 
'■Forms 

** (o)jL^^Q(oumr ojir ip^^i—fTtSi 

^if^ujQ&^r^^Qp^ 65/ririoODrth <sfr<s^ 

(Can,I hope to see Thy Truth 

When I do not praise all Forms as Thy Form) 

“ m^q^QjQj^Q^Sssr 

^0a.(geu(ip opdoisr lljuujqp loSso, *’ 

* (If it is said, Thou art Formless, no. Thou hast also a Form. 

If it is said, Thou hast only a form, no, Thou art also formless. 

Thou art neither.) 

And again when we picture in words or in our minds, God, 
say as the Creator, the protector and the destroyer, why should we 
not also picture Him to our eye as such ? It is not that, when we 
^peak of in words, God as creator &c., or think of Him as such, we 
have really advanced in any way in our knowledge of God. And it 
is, on. this principle that the whole of the innumerable forma in 
Temple worship has grown among the Hindus. Each form and every 
detail in that form is symbolic of some idea or thought. These forms 
are such that if to-day all our philosophical works and Shastras, &c., 
are destroyed, it is possible to evolve, all our various Hindu 
philosophical systems, Moral, Social and Heligious from these images 
alone, provided wo possess the key. This is hot an idle boast, but 
it is want of space and fear of encumbering the subject with too 
much of my own view^s that forbid me to elaborate the subject farther. 
However I will conclude this article by referring to and explaining 
in part the most important of the Saivite forms, namely the image 
of Natesa and the Chin Mudra. It will be too great a detail if I 
proceed to describe the structure of the place or Temple called Chit 
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Ambaram or Chit Akas, Chit Sabha and Pundarikapnram or the city 
of the Heart in the midst of which the Divine Dancer performs His 
Natak. 


The pose is that of a dancer, and now dance is defined as the 
music of motion. And when, as we have shown, God manifests 
Himself as the great Energy m Force or Maha Chaitanyam. when 
He wills, that the whole universe of Mind and Matter should undergo 
Evolution (creation, development and Reproduction). What could 
be more appropriate than to regard this Grand Moving Force as a 
great Dancer- In the words of our sage— 

^s?j7sh Qufrd) 

/5LL(psuffir Gsusob’ 

(Oar God is the Dancer who like the heat latent in the firewood 
diffuses His Power in Mind and Matter and makes them dance in 
their turn.) I prefer again to quote the famous author of ‘ Chidambara 
Mummanikkovai ’ in order to explain a few of the other Symbols. 

‘ yinrf <spu<3;u L/^G^sir 
fsiriMfin S)j&DiruL9^ njirmHo) ojiofTfr^EQfUi 
(QT&jruj L/sumfQ^ih (^^m^{sj(^uS(r^Lb 

3^irfrf3^!ruu(^^ 

ujSs(sr^m^iLjLh ^(ruu^m Qur fljsirCo/.fl 

fsl^jD Q^/r6u^scsL_/mc$^m 

^[Tip^ ^joiniD^^Q^frir <sjtQio 
FFiLuj-Oj (o^SoSTuuiLj'SST t^sujbssy/OiL/ih Lf\esip^^r§^ 
s)m<sia’nSiUU^GLO ; 

^srrsiJfib (Buifldruih 

Qs^rQuu^ u^Gld 

Roughly translated, the passage means ‘0 my Lord, Thy Hand holding 
the sacred drum (Damaruka—has made and arranged the 
Heavens and the Earth and other w’orlda and innumerable souls. Thy 
raised Hand protects the Chethana and Achethana Prapancha which 
Thou hadst created. All these worlds are changed by Thy Hand 
hearing Fire. Thy Sacred Foot, ^ planted on the ground, furnishes 
rest to the tired soul struggling in the toils of Karma and eating the 
fruits thereof. It is Thy lifted Foot which grants eternal bliss to those 
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who approach Thee, Pancha Krithya are in fact Thy true 

Handy-work. 

The curious may enquire how the hand with the drum signifies 
creation or creative Power. Those who have read Mrs. Annie Peasant’s 
Lecture on ^ Sound’ will have noted that when creation is started Sound 
or Natham is the fi^'st product, out of which all other tatwaa are 
evolved, and the Damarukara is probably the oldest and most primitive 
sound producing instrument known to the Aryans and which, the 
use of it still in all religious observances also points to, 

The Chin Mudra found in the Person of the Divine Guru 
Dakshina Murthi explains the nature of the three padarthas and the 
difference of the Banda and Moksha conditions. Por a fuller account 
of this symbol, see the pages of ‘The Theosophist.’ 



CHAPTER III - SPECIAI)SATHANAVIAL. 


VII 

SEVENTH SUTRAM. 

EESPECTING THE SOUL. 


Sutra. In the presence of Sat, every thing else 
(cosmos—Asat) is 8ttnyam (is non^apparent). Hence Sat 
cannot perceive Asat. As Asat does not exist, it cannot 
perceive Sat. That which perceives both, cannot be either 
of them. This is the Soul (called Sadasaf), 

Note. This treats of the nature of the Soul and con¬ 
sists of three arguments. 

First Argument 

Choornika :—Hara has no experience of Pasa. 

Vai'thikam :—As, before the Perfect and Eternal Intelligence, 
the imperfect and acquired intelligence (falsehood) is shorn of its light, 
it is therefore established that in the presence of Siva Sat, Asat loses 
its light. 

Udarana :—Hara who is not separate (from Pasu and Pasa) 
cannot know them as objects. So He cannot know Asat as different 
even when He knows it. Evil Asat ceases to exist before Him, as does 
darkness before the Sun. 


Second Argument 
Choornika:— Pasa cannot know Hara. 

Varthikarn :—Asat is non-intelligent as it will be found to be 
so when examined closely. 
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Udarana The igaorant man who follows a mirage as water, 
will find it to be false when he reaches it. So the soul whom God’s 
grace has not reached will find A sat to be Sat. As Asat does not exist, 
it cannot know (Sat). Therefore learn that Asat has no understanding. 

Third Argument 

Choornika:—The soul lives in both. 

Varthikam It is established that the soul which has such 
double perception is neither of thexn; as the soul is that which perceives 
both, understands on being taught, and exists in either condition 
eternally. 

Udarana :—0! Thou who art engaged in deep studies. The soul 
has knowledge of both Sat and Asat and hence is neither of them. 
It does not appear as equivalent to either of them, nor is it non-entity 
being neither of them. Its nature is like the smell of the flower which 
at another time became apparently visible. 

(2) Thou art not Sat, as thy understanding is changeful awid 
imperfect, becoming deranged in disease and recovering its brightness 
when medicines are administered. Thou art neither Asat as thou 
hast to eat the fruits of Karma, knowingly performed by thyself, and 
which Asat cannot know and enjoy. 

(3) Ignorance (Agnanam) will not arise from God who is the 
true intelligence as it is Asat (like darkness before light). The soul 
which is ever united to God is co-eternal with Him. The connection 
of ignorance with the soul is like the connection ®f Sait with the water 
of the sea. 



NOTES. 


We have proved to ourselves the existence of the three cate¬ 
gories or Padarthas, Pathi, Pasu, and Pasa in the first chapter. We 
have learned to distinguish them further in the second chapter. And 
now what is the use of all this knowledge ? All knowledge and all 
philosophy will be utterly useless if it will not lead us to believe that 
we have a better end to attain to and to action that will bring about 
this end. The true end or Siddhantha is what is treated of in Chapter 
IV and this chapter preceding it is appropriately devoted to the 
treatment of the action or Sadana or means of attaining the True 
End. Now in proceeding to begin Sadana, if we begin as the author 
of Vichara Sugar begins> 4 am God, I worship myself. Why should 
I. worship any other ?’ we cannot achieve much- Unless we can 
distinguish ourselves from God, we cannot attempt to become God. 
This Sutra therefore enjoins on the person beginning his practice, a 
further caution not to mistake himself for God, thereby distinguishing 
between Sat, Asat and Sadasat and showing also what becomes of the 
lower planes when we pass on to the Higher. Asat has already been 
explained to mean other than Sat. This word and Sunyam do not 
mean non-existent and non-entity but also mean non-apparent or 
non-luminous or non-diatinguishable tSiT'SsirSajtrmiLn), The 

Ganges pouring from its thousand mouths into the broad sea preserves 
its taste and reddish colour for miles and miles beyond, but as we 
proceed down, the water gradually loses its taste and colour and hanlly, 
sure as anything, we cannot find it. It is lost completely. No, it is 
not lost. The great sea, which is greater than the great Ganges; has 
completely engulfed and covered it up and in consequence, it is the 
Sea and its Salt and not the Ganges and its taste that is appa¬ 
rent to us. Sea 13 Sat and the Ganges mingling with it is Asat 

or Sunyam. Again darkness is as real an experience of our sight 

as day light. We* speak of darkuess engulfing the whole world 
at night; but with the first streak of dawn, darkness has com¬ 
pletely fled and vanished. Has it, and if so, where to ? No, it 
has neither gone nor fled anywhere nor has it become non-existent.. 
Darkness is present in Light and is completely absorbed in it. 

The greater Glory and Power of the one subjugates or covers 

the power of the other. 
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We have elsewhere referred to the analogy of the sun-light 
and stars. The author of Sivagnana Siddhi calls this 
^L^trmu}' which is explained to mean, that God cannot distinguish 
it as apart from Him as we distinguish one object from another. 
Knowledge and conciousness is only relative; and in the Presence 
of the Absolute, the All, there could be no relativity and no 
knowledge or consciousness. Hence Sat cannot perceive Asat. As 
elsewhere explained, in the subjective state, the object vanishes. 
That is in pure subjective conciousness, objective conciousness merges, 
becomes indistinguishable, there is no knowledge of object. 

2. Asat cannot perceive Sat as it cannot rise above itself in 
perception and as it is itself the object of the soul. So it is 
doubly distant from Sat. 

3. This argument brings out the whole subject of Atma 

Darsan and shows how the soul can be seen or perceived. The 
soul cannot be perceived directly as this is physically and psycho¬ 
logically impossible. It is by learning to distinguish itself from 
other things that it can know what it really is. There are two 
such things from which it has to distinguish itself, namely. Sat 
and Asat. In the human condition it is one with Asat and the 
first step in spiritual progress is to. distinguish itself "and then 
slowly to separate itself from Asat, But it should not be supposed 
from the fact of the soul rising to its own plane from Asat that 
it is a compound or an effect or Asat itself. The soul did exist 
in Asat even previously, though in a latent or unperceived condi¬ 
tion and it rises out of Asat as the smell of the flower rises out 
of the tree or plant in which it w’as not perceived before. Rising 
to itself, the soul should not stop there, but must again learn to 
distinguish itself from Sat and then try its best to lift itself into 
the plane of Sat, with which also it was connected as the flower 
and the plant, ^eii^&c^sri Gstr ^suLomrih ” (In the tree 

of Life (soul) the sweet blossom of Sivam blossoms out). In the 
handa condition, the soul appeared only as Asat, and when the 
handa is removed, freedom is obtained and it then appears not 
itself but as Sivam. So in neither condition, its own nature is 
subordinated to the one to which ii is connected for the time 
being, and apart from either, it cannot find a resting place and 
it lives therefore in both. 
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Though at all times all the three existed together, yet at 
one time, Soul and Sat were non-apparent and Asat alone appa¬ 
rent like the tree before blossoming; and at another time, Asat 
disappears and the soul is enveloped in Sivam and the bright¬ 
ness and sweetness of the flower alone shines out* 

cf, * Thirumanthiram* * 

p jo€S)u.uuiL(Si 

^(^^ineOQpih ^mL.tU(bjD(^uirQ^ 

^un)/r©U-/ fsuirQjD* ’* 

(The soul which in its real condition is of the form-of Sivam 
is confined and conditioned by its connection with Malam ; when 
this bantham therefore ceases, it assumes the form of Sivam). 

(c) The last illustration contains a favourite analogy. God 
is the sea or the vast space giving room to a vast volume of water 
and things contained in it, the all Container ”, The Sarvct 
Viyapaka. ” The water is the soul which is Vyapti and the salt 
of the water is the Malam which is Vyappia. The import of the 
analogy in this place is that though it is the sea which gives room 
to the water and the salt, yet the salt does not attach itself to the 
sea (space) but to the water. And the salt though it is always 
present in sea water, the water in its original or real condition, is 
not so connected and this connection can be separated. 
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EIGHTH SUTRA. 

THE WAY IN WHICH SOULS OBTAIN WISDOM. 

Sutra:—The Lord appearing as Guru to the Soul 
which had advanced in Tapas (Virtue and Knowledge) 
instructs him that he has wasted himself by living among 
the savages of the five senses ; and on this, the soul, under¬ 
standing its real nature, leaves its former associates, and 
not being different from Him, becomes united to His Feet. 

Commentary 

This explains the Path of attaining Gnanam^ and 
consists of four arguments. ■ 

First Argument 

Choornika:—Souls will obtain wisdom from Tupas. 

Varthikam:— Moksha cannot be obtained when performing 
Sarya, and Foga, unless the supreme Gnanam is attained 

by Tapas effected in all previous births. 

Udarana:— (a) Those who have performed Tapas enjoy its 
fruits in the various Tapalokas (Heavens). And then they attain 
good births, so that they may get rid of even these desires, by eating 
the fruits of these desires, and attain Gnanam, This is what the 
learned in the ShastTas say. 

(6) The bliss secured by the much praised sacrificial acts will 
be like the pleasure derived by the hungry man after eating and who 
again becomes hungry. The soul'will join its Gnana Guru when 
by its indestructible Tapas (8arya, Kriyaw.diY oga) its good and 
bad Karma become perfectly balanced. 
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Second Argument 

Choornika:—He who comes as the Sargitrii of the souls is Hava, 

Vaiithikam :—It is established that the Lord appearing as Guru 
will teach the souls, as not being separate from the souls, He shines 
in the light of the souls as His body. 

Udarana (a) God imparts Gnamvi to Vignanakalars as 
they dwell in Himself; to Pralo.yakalars, He appears as Gii7^u in 
His diyine form and imparts Gnarain; and to Sakalars, He 
appears as Guru concealing himself in human form and imparts 
Gnanam. 

(b) The souls will not attain Gnanain unless imparted by God in 
order. Those (Pralayakalar and Sakalar) who are instructed by the 
Perfect Lord of the world, receive such instructions in the 2ad ■ and 
3rd persons respectively. Those (Yignana Kalar) who do not receive 
such imperfect instruction, attain Moksha Gnaiiam from God by 
intuition. 

(c) The milk and tears, which did not exist before, appear in 
the person of the well-adorned mother after the birth of the ’ child 
as the result of her love. Who will therefore understand the Lord 
who is present in the soul, unperceived, like the Akas in the water, 
if he did not appear in the form of the Divine Guru ? 

Third Argument 

Choornika ;—The soul does not see itself when in union with 
the five senses. ‘ 

Varthikam:—The souls, being blinded by the senses forget their 
real nature, as the senses do not show the soul its own nature but 
only put before iti its own impressions, just like the colours reflected 
on a mirror. 

, 

Udarana :—The soul, who, after reflecting that the knowledge 
derived from the material senses is only material, like the colours 
reflected on a mirror, and that these colour-like sensations are different 
from itself, and after perceiving such false knowledge as false, 
understands the Truth, will become the servant of God who is different 
from such Asat» 
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Fourth Argument 

Choornika :—The soul will know itself when it forgets the 

senses. 

Varthikam :—The soul reaches the feet of its Lord w’hen it 
sees itself to be different from the senseSi just as a man reaches the 
ground, when the rope of the swing breaks. 

Udarana:—(a) The soul which becomes bound with Pasam, 
like the river flood when stopped by an embankment, will not leave 
the Divine Feet of the Lord, who is unchangeable, after once attaining 
Them, on being freed from the ties of the world, like, the flood which 
reaches the sea on the embankments being destroyed. 

(6) If every object is God, then no-body need attain God’s feet. 
If He is not every thing, He is not God. Everything cannot see 
Him, as though the eye sees all objects, all the other senses cannot see. 
Understand the supremacy of eye-sight in persons who recover their 
eye-sight. 

(c) 0 Thou, who hast found that thou art not the five 
senses! The Sakala who has reached the Divine Quru^ after 
leaving the knowledge of the five senses, yet is not separated 
from the five senses. If the result of Mala and Karma again 
surround him, as the separated moss covers the water again, a 
little while after a stone is thrown, let him remove it by con¬ 
templating on Him who is never separate < from him.. 



NOTES. 


After showing, in the last Sutra, what the Soul has to 
achieve, this Sutra proceeds to explain the Sadanas and the fruits 
of such Sadana- 

To begin with, the soul, by its practice of Tapas in all 
its past and present birth must have acquired sufficient knowledge 
and spiritualtiy as to be able to attain Qnanam^ Tapas as here 
used means and includes three out of the four Pathams or Paths 
described in this school, namely Sarya, Kriya^ and Yoga, Sarya 
and Kriya include all kinds of altruistic and Moral and Religious 
practices. All these three which are placed in an ascending order 
bring about what is called ‘ and ir^GOuiffutr^Lb * 

(balancing of the good and bad Karma, and the maturing of Mala 
before it can be dropped). The practice of these Sadanas develope 
in the soul, true knowledge (Gnanam) and Love( Bakhti), and God 
who ia all Love, appears as . Guru and imparts Gnanam, the 
fourth Patham by showing it its true nature ; and the Soul attain¬ 
ing Gnanam frees itself from A sat and reaches the Feet of the Sat. 
Hence the four paths, Sarya, Kriya, Yoga and Gnanam lead to 
four fruits or Saddhia, namely 'Zruvinai Oppu\ ''Malaparipaga\ 
• Sargurvdarsana' and ^ Sattinipada/ (reaching Divine Grace). 
The illustrations to the first argument point out that it is pos*- 
sible to attain a good many powers and enjoyments by the practice 
of Tapas ; none of which however will be lasting or lead one to 
freedom and eternal bliss. They only beget further Karma and 
further births. The true Tapasi will aim at destroying all Karmas 
and reach his true Gttru. And the second atgument points out 
who the Sarguru is and illustration (c) shows how He is to be 
obtained. This Gum cannot be any other than God and except 
by His touch, it . is impossible to obtain Gnanam, By practice 
of Tme Tapas, by*intense devotion and Love, it is easy t.o attract 
God to one-self as his Guru. 

‘‘ SOT /-/!£) n9^sTO7G?/_6OT‘u ji'jSe9ei'[rir 

^suLDiTfou wjiSfs^GOfrir 

Smuar tuLa{r[5^(§uuirGir. ” 
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The ignorant think that God and Love are different. 

None knows that God and Love are the same. 

Did all men know that God and Love are the same, 

They would repose in God as Love- “ 

(Thiru manthiram) 

It will therefore be seen that the whole of the moral, religious 
and psychical (Yoga) practices are simply preparatory acts and can 
never be ends in themselves and can never be of any use, unless the 
true end is kept in view. 

** (oiSQ^LbLiih QLOUJ(^(^irm /5/r(a^[^tb 

^(f^tbLiLOioO!r &{TUj<smfJGu{r GornGqi^ upiru!r(BiD ’* 

(0! My Lord, are not the four Paths from the much desired 
Sarya to the Gnanam like the unopened flower, the blossom, the 
unripe fruit and the ripe fruit). And the author of Ozhivilodukkam 
who is a true Siddantin appropriately devotes three of his chapters 
to Sarya Kalatri, Kriya Kalatri, and Yoga Kalatri in which 
he exposes and reviles in unmeasured terms the practices of impostors, 
false prophets'and pharisees. 

And again, the doctrine of the Divine Guru as expounded here 
should be particularly noted and distinguished. In fact, if one 
takes all the beliefs and practices of every religion and every faith 
all the world over, it is just possible to reduce them all to one common 
law and common principle.. Through sheer forgetfulness of this 
common principle and through distance of time and place, the true 
belief and practice has been lost sight of ; and if preserved, the mere 
shadow of them are preserved ; and when people speculate on them 
fresh all sorts of theories and explanations are given. And these 
remarks apply with very great force to the doctrine in question. So 
far is true, that unless God comes down as Man and Guru and touches 
man with His Arul or Grace, he cannot attain salvation. But when 
we proceed further and ask who this Guru is, ' when and how he 
appears and acts, why and wherefore he appears? whom he purifies, 
and how he purifies, the answers are returned as each man’s fancy 
dictates to him, without any reference to God’s and Nature’s laws. 
The doctrine of atonement is as puerile as the belief of the villager 
who seeks to appease his village deity by sacrificing a cock or hen ; 
and the doctrine of mediation, admittedly based on no higher principle 
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than that of human agency, instances of which are the Judge, prisoner 
and lawyer, King, subjects, and Yiceroy. &c., which clearly involves 
the impairing of the Omniscience and Omnipotency of the Supreme 
Euler of the universe, is equally unsatisfactory- If the Guru is 
Himself God, how could he be a mediator. God is in man and can 
appear to him as man but cannot become man. He dwelles in our 
hearts and understands all our wants and He meets all our wants. 
He knows our disease and our sufferings and He has a halm already 
prepared for us.’ No body need therefore tell Him, what we want, 
what our disease and pain are and to crave His mercy for us, as He 
is all Love and All mercy. There is no mediation. The touch of 
the Guru converts the already prepared baser , metal into Gold. His 
touch is as the surgeon’s lancet which opens out and heals an 
abscess fully matured. Just as the loving mother runs and takes 
to her breast the crying child, so God reaches us the instant we lift 
our voice to Him. It is also seen that it is necessary for God to appear 
as Man, only so far, man and Sakalars are concerned ; and that as far as 
other advanced souls, Kalars are concerned, He induced 

Gnanam in them intuitively. The necessity so far as man is concerned 
arises, because man cannot know otherwise. 

1 

Again the sinner to expect salvation, as he lisps, while he dies, 
some dead names and words is absurd, as also to expect that some dead 
names will produce such effects 'for all time to come. Tested by the 
truth as laid down in this Butra, the ordinary observances and beliefs 
of almost every religion, Saiva and other Hindu Eeligions included, 
will be a mere mockery and sham; but still it will be observed,'that 
even among Hindu Eeligions, the Saiva Eeligion does not tolerate 
hierarchy in any-form. 

3. The human soul is compared to the son of a king stolen by 
savages, at his very birth and living among them and who can never 
understand his identity until informed and recognized, by the King him¬ 
self. The soul, in its nature, of pristine purity, developes itself only, as 
its cosmic covering also evolves, and will recover itself only with the 
touch of the Divine Guru. The soul is again compared to a painted 
glass or mirror in which the identity of the mirror is lost and will not 
be recovered unless the paint is washed away. 

4. The language 'Beaching the Feet of the Lord’ is significant. 
The freed soul does not become co-extensive (if we can use the word) 
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with God. It simply becomes imbedded in it, a mere drop in the 
vast ocean, a mere trace as it were. Even among Saivas, not to say 
of other schools among Hindu Philosophers, even among the com¬ 
mentators of this very book,' there are differences of opinion as regards 
the condition of the freed soul in union with God. The opinion of 
the author may be however taken as stated above. The soul is like 
the flickering lamp tossed by the wind and darkness and which loses 
itself completely in bright noon-day-light and remains still and quiet- 

There is eternal joy however in such a change and passage, and 
it may be compared to the great joy of the person passing from darkness 
to light and of the blind person recovering his eye-sight. 

(c) This udarana points out that the bodily infirmities or the 
effects do not cease altogether even after the touch of the Divine Guru* 
These infirmities have been so firmly rooted in ■ man and had become 
so strong that it takes even sometime after Sargiiru Darsan to remove 
the effects of its former association completely- During this interval, 
the soul becoming freed is enjoined to contemplate God, and this last 
injunction is what is elaborated in the next Sutra* 



IX 


NINTH SUTRA. 

ON. THE PURIFICATION OF THE SOUL. 


Sutra:^—The soul, on perceiving in itself with the 
eye of Gnanam, the Lord who cannot be perceived by 
the human intellect or senses,' and on giving up the 
world (Pasa) by knowing it to be ■ false as a mirage, 
will find its rest in the Lord. Let the soul contemplate 
Sri Panchatchara according to Law. 

Commentary 

This treats of the manner of purifying the soul and con¬ 
sists of three arguments. 

First -Argument 

Choornika:—The soul can perceive ii/am only with His 
Gnanam.. 

Vai'fchikam:—That the soul should see the Lord by its eye 
of Gnanam. is established by the fact that the Lord cannot be 
perceived by the human *senses and faculties and is otherwise 
perceivable. 

Udarana:—(a) A person after examining the nerves, bones, 
pus, phlegm of which he is composed of and not finding, what 
he is, arrives at the knowledge that he must understand with 
some other intelligence; and unless he then understands his God 
and his own self with the aid of Hara, how else is he to 
understand his own self ? 

(6) The eye, which points out all things, cannot see itself 
nor can it see the soul which enables it to see. And the soul, 
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which enables the eye to see, cannot see itself nor God who. 
.enables it to see. As God is one with the, soul when it so 
understands, so examine -the way in which he so exists in thy 
understanding. 

Second Argument 

Choornilca:— -Ham will appear to the soul when it relin: 
quishes the world (Pasa). , . 

Vai'thikam;—It should be found by experience when the 
soul- sees the world which is Asat as Asat^ it will find its be¬ 
ing, where it was, before in Guana Sorupam ; just as when the 
colours reflected on a mirror are understood to be colours, we 
can see the mirror itsplf- 

Udarana:—(a) Will not the Lord who is Nirguna, Mr- 
mala, eternal Happiness, Tatparam (above all things) and beyond 
comparison, and appears to the soul when it gets rid of the 
Tatwas such as Akds, &c., will not He appear as a feur trans¬ 
cending Wonder and as an inseparable. Light of its understanding? 

(b) When thou seeat all the world as Asat, then under¬ 
stand what remains is clearly 8at> Yet thou who hitherto hadst 
knowledge of the world art not Sat, If thou unitest thyself to 
Sat and obtainest its Divine Form, Asat will altogether leave' 
thee. . ' 


(c) When th'e soul leaves Asat on finding* that what he 
had known is not Sat, and examines the Lord of the universe 
in itself and perceives Him as itself, it leaves its Pasam by His 
aid, as the snake bitten man is cured by the Snake charms 
contemplating on Garuda, 

Third Argument 

Choornika ;—If the soul contemplates .Sri Panchatchara its 
Vasana Mala will disappear. 

,, Vartkikam :-“Undertand that the contemplation of Sri Pan¬ 
chatchara according to Law is herein enjoined for the purpose of 
freeing the soul of its hankering after evil, which it does by its long 
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association, even after attaining tlie knowledge of the Gneya, just like 
the worm feeding on the bitter margosa bark returns to it even after 
tasting the sweets of the sugar cane. 

Udarana:“(a) If the soul percieves by pronouncing Sri Panr 
chatchara that it is the servant of Hara and does puja to Him in the 
region of the heart by means of Sri Panchatchara and performs 
by the same means in the region of Kundalini .(nave) and 
contemplates Him between the eyebrows, the Lord will appear to the 
soul and the soul will become His servant. 

(b) If the soul sees the Lord in his heart as the shadow Planets 
Eagu Siiid^Kethu are seen in the Sun and in the Moon, the Lord will 
appear as the Light of the soulj just as the latent fire appears when 
pieces of wood are rubbed together. The soul will then become His 
servant, just as the iron becomes fire when heated. Therefore con¬ 
template on Sri Panchatchara. 

(c) If the real nature of the Heart of the Lotus is examined ita 
stalk will be the 24 Tatwcts beginning with earth; its petals will be 
Vidya Tatwas and Sutta Vidya; its pollen the 64 Kalaa of Iswara 
and Sathasiva; its ovary Sakti, the essence of the Kalas; and the 
seeds, the 51 forms of Natkam; and the Arul Sakti of the Lord 
Siva rests on it. Therefore contemplate on Sri^ Panchatchara, 



NOTES. 


This Sutra treats of the Sadana that is required for the Gnaiia 
padha, and during the period after Sargurn Darsan, and before 
becoming Jivav Mukta, and while in the human body. The necessity 
for any Sadana at. all during this period is because as is indicated in 
the Srd argument, the human soul by its long association with Asaf, 
sometimes forgets itself even after it has found out its own nature 
and though it cannot do evil, there is an hankering after evil. This 
is what is called Va^ana Malam or Thosham, evil of habit or associa¬ 
tion. The man whose sight is restored in the beginning loves to 
shut his eyes a little. The worm even tasting sweetness forgets it 
and delights to eat the bitter bark by its long habit previously con¬ 
tracted. The reason why it lingers is shown further on by the 
udarana of the potter’s wheel which revolves even after the potter's 
hand is withdrawn, and the empty asafoetida pot. The Sadana given 
in this Sutra for removing this Vasana Malam is the contemplation 
of Sri PancJiatchara or say Pranavam, and here we pass into the 
subject of Aha Dyanam as distinguished from Pur a Dyanam, esoteric 
worship from exoteric worship. There is, however, a correspondence 
between these two and the correspondence is that between a reality and 
a Symbol. The various rituals employed in Temple worship cor¬ 
respond to various real spiritual practices employed in esoteric ■worship. 
[The subject is too abstruse even for me, especially as I* am not yet an 
initiate, and any elaboration of it is altogether beyond the scope of this 
work. The object of the original work itself is to lay down and explain 
the foundations, the basic principles of our Philosophy and Eeligion 
and I need not pass beyond this either.] The principle of this Sadana 
is contained in the second argument and brought out more fully in 
illuatration (c). This principle is what is called Sohambavana. 
Koham is from the root 'Sa’ meaning It (denoting Brahm) and 
‘Aham’ meaning I or Me (denoting soul). The word ‘Sivoham’ is 
Mso its equivalent, and the . word means Brahm is myself or I am 
Brahm. This in fact is also the purport of the four Maha Vakyas 
in the Veda which are four Mantras intended for practice or Sadana 
and to be taught by the Guru to the initiate. Like every other 
Sadana provided for the first three stages which are mistaken for 
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the end ibselfi this Soham Sadana is mistaken for the ,e.nd itself 
hy Ved.antists and these ^profilaim that they are themselves God. 
And the caution is therefore , conveyed and repeated several times 
in the first and second arguments and in the illustrations (see espe¬ 
cially illustration 2 (Jb) ) that the soul practising Sohamhavaiia 
should not mistake itself for God. This practice of the Griaiii 
therefore is as much a symbolic-worship or Bavana as that of 
the Yogi (illustration 2 (c) Sutra YI). But Yogi gains certain 
Sadhia or Siddhis by his Bm:ana and the Gnani also gains 
something and what this is shown in the 3rd argument. The 
great, mistake of Vedantic writers and Vedantic books consists in, 
this that instead of treating of the Maha Vakya in its proper 
place and confining it within its proper scope, they discuss it, 
when they speak of proof or in the argumentative or expository 
stage. And this is what makes many of these books ridiculous- 
To say to ordinary mortals that he is God and he must believe 
himself to be God is certainly absurd when as we have seen 
above, to whom and by whom this instruction (Mantra) has to 
be imparted and even then, accompanied with proper caution. 
This then is what constitutes throwing pearls before swine and 
who is the more blame-worthy of the two? 

I must now proceed to explain the principle of Soham 
bavana contained in 2 (c). As the illustration of the Snake 
charmer points out, this is the under-lying principle of all Mantras. 
By frequent practice of the Mantra, by contemplation of the princi¬ 
ple underlying the Mantra, the person contemplating becomes con¬ 
verted into the 'Mautric idea or principle itself, i- e., the idea be¬ 
comes the actuality and this also explains the Siddhis acquired by 
Yogis by Will-power. So when the Gnani contemplates on Sri 
Panchatchara and that he is Brahm or Sivam, he becomes Brahm 
itself. Here note again the difference. It is not total conversion. 
What happens is this. What was before non-apparent and in 
himself, becomes apparent as the invisible shadow planets become 
visible in the Sun and Moon at Eclipse time. With this effect 
again, however, that the first (soul) goes down and becomes non- 
apparent and the other (Brahm) becomes apparent and Supreme, 
as the invisible oxygen always in contact with a piece of wood 
when it chemically combines with the wood, altogether changes 
its form into its own as a living, shining fire ( third argument 
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illustration h ), Here It is seen, it’ is the fire or oxygen (Brahm) that 
it is supreme^ and not a piece of wood or iron (soul) which the 
former subordinates. So even in Mukti, the soul is really the 
servant of God. 



CHAPTER IV. PArANIAL. 


X 

TENTH SUTRA. 

THE‘ WAY OF DESTROYINO PASA. 


Sutra:— As the Lord becomes one with the Soul 
in its human condition, so let the Soul become one with 
Him and perceive all its actions to be His. Then will 
it lose all its Mala, Maya^ and Karma, 

Commentary 

This Sutra treats of the way of destroying Posa, and 
consists of two arguments. 

First Argument 

Choornika:— Become one with Hara. 

Varthikam:— It is pointed out, here, that the Soul should 
become one with Parameshwara as He had become one with iti 
as, when it does so, it joins His feet by losing its pride of self 
and self-knowledge. 

Udarana:— When the Soul asserts its own knowledge by 
distinguishing its acts from those of others; the Lord losing Hia 
identity, will appear as the Soul. But the Soul which says that 
there is no such thing as itself and that all actions are His, the 
Lord unites to His feet and reveals His real self to it. 

Second Argument 

Choornika;— Consider all your actions to be those of the 


Lord, 
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Varthikam:— It is enjoined that the Soul should perceive 
its actions to be those of the Lord's, unceasingly, as it will not 
^act, except with His A.Tnl, and, in consequence, ignorance and 
Karma will not enter it. 

Udarana:— {a) If the soul determines that the senses are 
not itself, and that their actions are not its own, and that the 
perceived objects are also not itself, and that it is the servant of 
Hara, and then arrives at the conclusion, that everything is His 
work, then none of- the actions of the Soul which, thus, attributes 
every work to Him, will affect it, in whatever body it may be 
encased. And Praraptha Karma will also then cease. 

(b) As it is the, prerogative of the great to protect those 
who resort to them, so God raises those who approch' an^ 
yet bears no ill-will (to the rest). He transforms His "Hev6;{ees 
into His own Korm ; and the rest who do not approach Him, 
He makes them eat the fruits of their own Karma. These two 
functions He performs according' to the deserts of each, 

' ■ (c)' Like the smell which is present in the' pot, even after 
the aaafootida is removed, the effects of the Gnahi^s previous 
Karma will be felt in the material body and yet they will not 
furnish food for a future birth, as it, having been transformed 
into the Lord is fixed in Him. 

. (d) Like the Siddha who, sitting in fire, is not burnt by it, 

and like the horseman who, riding on the fleetest animal, does 
not lose his hold, the, Onanis who, ascertaining the true -path, 
fix their thoughts on the Divine Feet of i/ara,...will not, 
though having perception through the senses, be affected by such 
perception,. and leave their -true nature; - - 

(e) If one, finding the truth that he is Sadasatt understands 
only with Sivagnanam, he will not be affected by A.navamala 
and will become united to Sat. Then will not the affections of 
the senses influence him, just’ as the darkness will have no effect 
before the fierce light of the Sun. 






NOTES. 


In the last Sutra, it was enjoined that the soul should 
contemplate on Sri Panchatchara for the purpose of effecting its 
purification. The present chapter treats of the. Palan or ends to 
be achieved by the Sadmias mentioned in the foregoing chapter. 
The end, it is agreed on all sides, is what is called Moksha or 
Mukti or “F^ec/w” in Tamil. The word literally means freed or 
freedom and it therefore imports two things. When the soul attains 
Mukti it is freed from ignorance or Pasam (Pasa and Pasu 
Gnanam) and attains Pathi Gnanam, The very act which 
separates the soul from Pasam (Jagat) unites it to the Pathi 
{Bvahm) as was before illustrated by the case of the man 
reaching the ground by^ the breaking of the rope of the swing. 
Of these two results of Mukti, this Sutra treats of Pasakshaya 
or the mode by which the soul is freed of Pasa, This is achieved 
by the soul becoming one with God and by considering all its 
actions as thcTse of the Lord. Becoming one with God means 
attaining Adwaitha relation, and to remove all doubts about 
what this Adwaitha relation is, the Sutra points out that the 
soul should become one with -God in Mukti as God was one with 
the soul in its hantha condition. This relalionship is further ex¬ 
plained in the next Sutra in explaining attainment of Pathi Gnanam, 
Some of the PuTVapaksha theories relating to the condition of the 
soul in Mukti are as follows:— 

Freedom or unity is reached. 

1. When the Akas of the pot unites with the outer Akas 
by the breaking of the pot; 

2. when the man mistaken for a post is ascertained to be 
a man ; 

3. when the cause of the earthen pot is found to be earth 

(causation); r 

4. when the colour' or quality of a thing is found to be united 
to the thing itself, (a'thing and its inseparable attribute); 
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5. when the iron becomes red hot, (iron and heat); 

6. when water is mixed with the milk; 

7. when the charmer becomes one with the object of his 
Mantra ; 

8. when the heated iron absorbs water; 

9. when the man becomes one with the devil, when possessed ; 

1 

10. when the fire-wood is covered np by the flames; 

11. when the lamp is lighted before the mid-day sun; 

12. when two lovers become one by the result of their love; 

13. when two friends become united by friendship;- 

I 

14. when two animals are one by mere resemblance or 
similarity such as colour, &c. 

It would be noticed that some of these relationships are 
exactly what have been already used as illustrations in the pre¬ 
ceding pages, but it should be carefully noted that they are used 
as mere illustrations only and nothing more. These are not to be 
mistaken for the actual truth itself and the only similarity in 
nature which appoximates almost to truth itself is found in the 
relation of the soul and God in the bantha condition. In the 
bantha condition soul exists and God is non-existent; in Mukti, 
God exists and Soul is non-existent; yet in either case neither 
God nor Soul is non-existent. 

% 

The relationship contemplated in the last Sutra is what is 
called that of Gnathru; Gnana and Gneya. Mukti cannot be 
attained if this relation is preserved and unless Adwaitha relation 
is established. It is not even sufficient if it l)ecomes one, for 
the purpose of rooting out all Karma; and the soul is therefore 
enjoined to consider its actions as those of the Lord. These in¬ 
junctions are of coarse for the Gnani attaining Mnkti even in 
this life. So long as the human body lasts, the effects of Praraptha 
will sometimes linger as the smell of the asafoetida lingers in the 
pot, or as the author of Sivagnana Siddhi adds, the wheel of 
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the pot continues to revolve for sometime even after the hand of 
the potter is removed. Sanjitha Karma is destroyed by the very 
touch of the Guana Guru as the seed coining in contact with 
•fire, Praraptha continues and it is destroyed by practising the 
Sadana contained in the last Sutra; and its effects or Vasana 
are destroyed by the condition attained by the Jimn Mukta. 
But so long as the human body continues, some acts will have 
to be performed by the Jimn M^ikta, and it is shown by the 
illustrations, these acts will not produce any other acts or form 
the seed for any future Karma or Akaniia and no other births 
will be induced. 

The arguments point out why the condition attained by 
the Jimn Mukta has the effect of destroying Pam. It is be¬ 
cause the soul thereby loses its Ahankara and Mamakara or 
Anama and this last is the source of all evil, all Karma and 
successive births. 

The learned commentator of Ozliivilodukkiim and the author 
of several excellent devotional works argues out the existence of 
the three Padarthas and the rest of the doctrine from the word 
Mukti or Veedu itself, in the following stanza:— 

(5>?Ot_.6or GuirQ^Qemr luir 

C?L_/rs^yih (pL^ir^jih 6ili’err/s/(gd) 

iJCBsi Quiujrir^ ^-L^LDirLb 

LSsmff uiLQL^frdsr L3sssdQuaJii'>F Qs^iuQeurrmr 

r§Q (yi'SthrL^fr QLOir(/^€udn' 

fS<SBipu^,LJ<3iurr^ih Qld< 5^ (y^uQuTq^err Qiodsr 

Geui—Sasr Qgi/su gy/d) r^(f^<s)!fr QiaSssriLifTsir QmujuQuirQi^Gfr rS iumrG(n^ 

Gsu^^ifluuoj Qtnr^ iSuuS^^aj Gisumfl QpiqAiSmdGuj. 

—Chidambara Swamigal of Tiruporur. 

“As the word Mukti or Yeedu means freedom, it imports 
clearly a Free Being and an unfreed or fettered being. The fetters can 
never become removed of themselves. Hence this Bantham is Jatam 
ov Asat. So saying, 0 Thou Healer of Sins! Thou hast appearad 
to me as my Sarguru, the victor of the savages (of the senses) and 
hast taught me to infer for certain the three Padarthas, Pathi, Pasu 
and from the word Mukti and hast graciously taken me as thy 
, servant. 



XI 


ELEVENTH SUTRA. 

THE WAY BY WHICH SOUL UNITES WITH GOD. 

Sutra :—As the soul enables the eye to see and itself 
sees, so Hara enables the soul to know and itself knows. 
And this Adxoaitha knowledge and undying Love will unite 
it to His Feet* 

Commentary 

The Sutra treats of the way by which the soul unites with th® 
sacred foot of the Lord and consists of two arguments. 

First Argument 

Choornika ;—Hara feels what the Onani feels. 

Varthikam;—It is proved that the Lord knows whatever the 
soul knows, as the soul cannot perceive anything, except with the aid 
of the Lord. 

Udarana :—(a) As the soul becomes conscioys of such objects, 
only as it comes in contact with each of the senses separately, it 
cannot apprehend all the objects of the five senses at once, but 
apprehends them only one by one. But God sees and understands all 
things at once. 

(b) When the soul unites itself to God and feels His Arul, God 
covers it with his Supreme Bliss and becomes one ’with it. Will He 
not know Himself who is understood by the soul through the intel¬ 
ligence of the soul ? 

Second Argument 

Choornika:—If the Onani has unfailing Love for Hara, he 
will become united to Him. 
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Varthikam;—It is shown that the soul unites with the Feet 
of the Lord, through unfailing Love, as He, dwelling in' each man 
inseparably, metes out to each, according to his desert. 

Udarana:— (a) The blind will only see darkness even in the 
presence of the Sun; just so, the soul entangled in Pasa cannot 
see (though he ia present in every thing). Just as the Sun 

only opens the Lotus flower (when it is matured), so the dark¬ 
ness of those who understand Him by their Love will be removed 
by his Arul. 

(5) As the Moon dispels the deep darkness, ■ so God, who is 
connected with the soul from eternity, in His Love, removes the 
Mala, of the soul and attracts it to Himself, just 'as the magnet ‘ 
attracts iron and brings it under control. While so operating. He 
incurs neither weariness nor change. 

\ 

(c) When becoming one with God, if the soul perished, there 
will be nothing to unite with God, as it. perishes. If it did not* 
perish, it cannot become one with God. Just like the salt dis¬ 
solved in water, the soul, after loosing its Mala unites itself to 
His Feet and becomes the servant of God (looses its individuality). 
Then it will have no darkness (no separation). 

{d) Just as the rising Sun is enshrouded by the clouds and 
then appears, little by little, and when all the clouds are driven 
away, spreads its shining rays every where, so the souTs intelli¬ 
gence is enshrouded from eternity in Mala and brightens a little 
from its experience of the world; and getting rid of its Mala 
altogether, recovers its original intelligence and unites itself to the 
Feet of God. 



NOTES. 


The last Sutra treated of Pasakshaya and the present one 
treats of attaining PatM Gnanci or Anubhava. Leaving the case 
of those who postulate utter annihilation at this stage, in which 
case of course there could be no union (illustration 2c) and of 
those who postulate no Anubhava at all, this Sutra points out how 
this Anubhava arises. This Anubhava is an Anubhava of the soul 
in one sense, though not so in another sense, Here there is, 
Adwaitham again. Dr. Bain instances the case of a man enjoying 
the keen pleasures of a warm bath as one of pure- objective 
feeling or attitude ; or as we would put it, it is the case of the 
man enjoying the pleasures of a cool bath during a hot day or 
w’hat comes to the same thing, of the man who gets under the 
cool shelter of a spreading banyan tree after a hot 

and weary walk during the midday sun. Now substitute for the 
mind, the soul freed of PaSa and for the cool bath or cool shade, 
the Glorious Divine Light and its effulgence which permeates the 
soul through and through and diffuses all round it and completely 
bathes it in its Arul, and conceive then the soul’s feeling of 
pleasure, its A7ia7iday Bliss. It is the soul that no doubt feels 
primarily but it ceases to live as such, and that very moment it 
becomes transformed into the Divine Feeling or Anubhava itself. 

Just as the mind, when enjoying the pleasure of a hath, becomes 

purely objective, the soul becomes purely Divine when it feels His 
Arul and God covers it with Bliss (Illustration 1 b). As you 
feel the coolness of the bath or the shade more and more, your 

pleasure increases, so, as the soul feels His 'more and more, 

its love of the Lord increases. So it is this {^tu^rir undying 

love, True Bhakti, that is the cause of the Soul’s Supreme 
Happiness, Bliss and Pathi Gnanam. And in this Adwaitha 
AnubhavUy do we get the true difinition of LoVe or Bhakti and 
and see the profound meaning there is in the simple Mantra 
*God is Love’ ; and now let us read again the Divine Mantra 
(which can bear repetition). 

“csyfiorr/fi] ^euQj^iM ^irehiQL-diru.f ^jjSfSeofnr 
^suLCfTGu ^/r0 iDjiS>'5^&}[rn' 

iuidfw 
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Herein we have the true Bhakti Marga, or the true 

Dasa Marga which at the same time is seen to be the true 
Gnaiia Marga^ Herein is seen no conflict between Bhakti. ^nd 
Gnanam* Yet how often do we see the followers of the so-called 
Bhakti Marga sneer at the followers of the so-called Guana 
Marga and vice versa, when neither party has the least title 
to either name. The words, Bhakta, Gnani and Mukta are 
synonymous and the condition of the Bhakta involves and implies 
the passing through of the stages of Sarya, Kriya and' Yoga* 
and it was a bad day for us when a wave of false devotion 
spread from the north to the south, thus undermining all 

principles of true progress by the practice of True Tapas and 

spreading instead, gross superstition and absurd rituals and 

ceremonies. 

I cannot conclude this Sutra without pointing out an 
example of the exhibition of True Bhakti by a Jivan Mukta 
from the annals of the Saints recorded in our Bhakta Vilasa* 
Whom could I mean other than our Saint Kannappa? 

^uu(3^/r/r 

Says our Saint Manicka Vachaka, whose Divine .*words are 
sufficient to melt even the heart of stone to tears, and where he 
has chosen to praise, why need' I refer to the host of other sages 
and writers who have loved to sing the praises of our Kannappa. 

Says our Sri Sankaracharya also in his Sivanantha Lahiri. 

A pair of wooden shoes, worn out in paths becomes a bunch 
of holy grass to the person of Siva ; the spitting of water raising the 
mouth, a holy bath; a mouthful of flesh partly eatien, a fresh oblation; 
and a forester a great Bhakta] for nothing is impossible for Bhakta. 

I dare not follow the subject any further. 

Says our Thayumanavar- 

lo^jD uSctreor *sij3S(^iu 

(d) This is a most beautiful analogy and this being the last, 
sums up briefly the whole of the doctrine expounded in all the preced¬ 
ing chapters. It exhibits in clear and unmistakeable language the 
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.passage of the soul through the Kevala, Sakala and ThuryO' Avas- 
.thas. As the first part of the udarana stands, it would appear that 
it is the Sun that is enshrouded and that which appears little by little 
and then shines brightly. No, the language will be unmeaning from 
the stand point of the Sun. From its position it knows of no covering 
■ or shrouds or shining less or more. It is ever bright in itself. It is 
from the stand point of the human eye that all this language is 
employed. It is the eye that is enshrouded by the clouds and prevented 
therefore from seeing the glorious Sun apd when the clouds are 
driven away little by little, the view of the Sun becoriies better and 
better till at last, during the midday, the full refulgence of the glorious 
Sun is felt. The brevity of language^ thus employed, in many of 
these a:dalogieSj- have often misled many a thinker and we find the 
Hindu idealists use this very analogy to establish their theory of 
Ekathma Vada, As they put it, the clouds proceed from the Sun and 
then enshroud it, so Maya starts from Brahm and throws a Veil over it 
' and then they proceed to build the whole fabric. In the first place an 
analogy to have any probative effect roust be true in itself i, e-, the same 
sequence and consequence must exist in the thing compared as in the 
thing sought to be proved or inferred- Here, in the illustration, if it be 
true that the clouds proceed from the Sun, then we can say truly that 
the Maya proceeding from the Brahm serves to^veil it. In no sense 
■Is the Sun. the material cause of the cloud as the Brahm is said to be 
the material cause [Upadanakarana) of .Maya, Mulaprakriti, Jagat 
or, the universe. This essential condition failing, the whole superstruc¬ 
ture must therefore tumble dowm. But let me elaborate the analogy 
properly and see w’hat results it yields. Well, the Sun (Brahm) is 
.not the material cause of the clouds but yet it is a 

pause of clouds. It is by the action of Sun’s heat (Kriya Sakti) the 
clouds (Mulaprakriti) are formed out of water (Maya). Water itself 
cannot pass .off into vapour and clouds but by the action of the Sun. 
So Maya cannot evolve into Jagat or the universe but for the Kriya 
Sakti of the Lord. No doubt, when the clouds are formed by the 
action of the Sun, these clouds do enshroud, well,, not the Sun but 
the human eye- The very instant you use the word shrouding or 
veiling, you imply a third thing placed on the other side of the veil. 
The human eye can no more be derived irom the Sun than the soul or 
^huitian monad from Brahm. Though in either case the eye or the 

,soul can only see or know but.with the dim or full light of the Sun 
Or G-od, Brahm. The greater or leas dimness ia caused by the 
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thickness or lightness of the clouds or Maya coating. . And as the eye 
and the Sun approximate nearer and nearer, the clouds are dissipated 
away. And so, as the soul comes nearest to God, Maya vanishes-. 

■ Take another example of Analogy used by the same school 
of thinkers; and this is a most favourite one with them. It is the 
simile of the Sun . shining in many pots of water) serving to 
illustrate the principle that the souls are derived from God. 
Here the resemblances are not exact and the consequence does 
not follow. In the one case, we have only Brahm from which 
we have got to derive many souls. On the other hand, we have 
one Sun and many pots which are also filled with water to 
reproduce not many Suns but merely the shadow or reflection of 
the Sun. Neither is the shadow the same as the Sun nor are 
the pots and water derived from the Sun. But let us view the 
analogy from another point and see how pregnant it is. The Sun 
is Brahm, the pot is Maya or Pasa binding the naturally expan¬ 
sive water or the soul, and the reflection of the Sun is God’s 
presence in Man and the Sun’s reflection or light passes through 
the water and lies on it and yet is nob contaminated nor touched 
by it. So God being a Guana Swarupi, chit or Mahachaitanyam^ 
though in contact with the ■ world and souls, are not tainted by 
and feels no weariness nor change ((udarana 2 6). And the breaking 
of the pot, Pasakshaya, releases the water from its. confined con¬ 
dition and it vanishes into invisible vapour before the heal of the 
Sun (Arul of God). In the same way, almost every analogy 
employed by the Hindu idealists can be easily shown to falsify 
their own position and support the position herein' established. 

Analogy, I may say, is largely used in this work as a method 
of proof, as any other kind of proof is hardly possible when dealing 
with the nature of the very ultimate of all existences. The con¬ 
junction of the mind and body, it is admitted, is a unique 
phenomenon in nature. Its conjunction cannot be proved, being 
the very ultimate of all facts; and the position can only be proved 
or illustrated by various analogies, say. for instance, the analogy 
of vowels and -consonants (Vide Sutra No. 2). Ro we pass on 
from this conjunction of mind and body to that of Soul and mind 
and to that of Brahm or God and Soul, and the unions in all 
these cases are analogous. 
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TWELFTH SUTRA. 

ON THE MODE OP WORSHIP OP GOD 
WHO SURPASSES POWERS OP 
THOUGHT AND SPEECH. 

Sutra;—Let the Jivatma, after washing off its 
Mala which separates it from the strong Lotus feet of 
the Lord and mixing in the society of Bhaktds (Jivan 
MuktasJ whose souls abound with Love, having lost dark 
ignorance, contemplate their Forms and the Forms in 
the temples as His Form. 

Commentary 

This treats of the mode of finding and worshipping the 
Pathi who cannot be seen and thought of, and consists of four 
arguments. 


First Argument 

Ghoornika:—Get rid of the three Malas, 

Yaithikam:—It is pointed out that the three Molas should 
he got rid off, as they will only beget ignorance or evil, instead 
of wisdom. 

Udarana:—Let the true Gnani leave alone the three Mala, 
namely. Karma which is the effect and cause of good and bad 
acts; Maya from which is developed the tatwas from earth to 
motive, and Anava which begets Ahankara, as these will harm him. 

Second Argument 

Ghoornika;—Join the Society of Sivagnanis^ 
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Varthikam:—It is pointed out that the Society of Siva- 
hhakthas should be sought, as others will only impart evil. 

Udarana:—The Karma will not affect the true Gnani who 
leaving the Society of ignoble persons (who forget themselves and 
suffer in Mala), join the Society of Bhakthas and understand with 
the Light of God. 

Third Argument 

Choonika:—Worship Sivagnanis and Siva Linga as Siva, 

Varthikam:—It is enjoined that the forms of Bhakthas 
and the Siva Linga should be worshipped as Parameswara 
as He shines brightly in these Forms though He is present in 
everything. 

Udarana:—(a) The Lord. Pathi, wishing that all should 
understand Him gives His Form to His Bhakthas who desire to 
know Him and makes them know Himself and keeps them in His 
own self and makes Himself visible as butter in curds. To those 
entangled in Pasa, He is invisible as is butter in milk. 

(6) As the fire appears distinct from the pieces of wood when 
rubbed together, so the Lord who exists in all visible forms, and 
yet is different from them, will be present in a visible form 
composed of Mantra, To those who can view the Form itself 
as God, will He not appear as that B’orm itself ? 

Fourth Argument 

Choornika:—Cease not to so worship Him. 

Varthikam:—The worship of Him in these Forms is 
enjoined, as, though these Forms are not Himself yet He is in 
these Forms ; just as man, though constituted of muscles, bones, 
nerves, &c., yet 4s neither muscles^ nor bones, &c. 

Udarana:—(a) To the Seer, God is neither different from 
ail things, nor is ^e one with them, nor one and different from 
them. He is in the general Adwaitha relation with them, and 
everything is His form ; and yet let the Adwaithi worship the 
Form which excites his Love most. 
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(b) As acts only lead to ignorance unless the’ previous 

Karina is removed, Gnanam will not rise. , This will cease 

and Onanam will rise when the Society of Gnanis is sought and 
they. are worshipped. Therefore worship them in all Love. 

(c) To forget the Lord who made him know himself and 
transformed him like unto Himself, is an inexcusable sin. Though 
he who was always a servant, is^ now transformed like unto Him¬ 
self) yet he continues to be only His servant. Hence his strength 
consists in the worship. 

(e) 0 thou student of Saiva Siddhanta^ those who have 
one and two malasj namely, Vigndnakalctrs and Pralayakalars, lose 
their mortal nature, and attain the Divine knowledge, by respectively 
being taught intuitively by the innate God, and by being purified 
by the eye &c., of the Divine Guru. This book'is intended to be 
taught to Sakalars have three Malas by their Supreme Guru. 



NOTES. 


In Sivagnana Siddhi, the purport of this Sutra is given as 
Adiavar Lakshana or Bhakta Lakshana. The Jivan Mukta, 
even after he has obtained the Anubhuthi as described in the last 
Sutra, cannot afford to indulge in Karmic acts so long as he is 
encased in the flesh. There is no playing with fire. If he does, 
he is sure to be brought back again into the Cycle of Karmic 
evolution. Hence the caution conveyed in the first argument. 
But if he should do anything or wish to do anything, let him join 
the Society of Bhaktas, and avoid the Society of sinners. He is 
also directed to love them and worship their forms and the forms in 
the temple. In this mode of worship, is pointed out the way for 
other mortals, of worship of God who surpasses powers of 
thought and speech. In the preceding pages I have pointed out 
why it is not possible to know God. Yet in our own heart of 
hearts, we yearn to w'orship and glorify Him, and this necessity is 
also provided for. The principle of it is found in the fact that God 
is Omnipresent and is one with or in Adwaitha relation with 
everything, animate and inanimate. We must worship Him as one 
of these. Hence it is in the Veda^ in Sri RudraiUt God is 
addressed by naming every object; of creation. The Gnani who 
sees the objects, does not see them though, buD only God’s 
Presence. However for mortals, they have got a choice. God, 
though He is 'present in everything, is non-apparent as the gliee 
in the milk. But there are forms, in which we can feel His 
Presence more apparently like the butter in the curds, 

** 6i9 jb ufrsSjr) /j(5Q/siu Quit so 

m/rioetsad^ Q<9={r^tu{rm 
&.p<SlfQsfrer} /5 l 1® <3SUS 

^{TiaQ^ a^t^fiJQpdsr 

Like the fire latent in wood and the ghee latent in milk, 
if the Great Jodhi (Light) is non-apparent. But with the chnrner 
of Love and the rope of knowledge, one "churns the milk or rubs 
the firewood, butter or fire will become apparent. 
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So it is in the body of Bhaktas that God’s Presence is a living 
Presence, and it is by reason of this» the divine word that ‘^Ye are 
the Temple of God,” is pre-eminently true. So when we want to 
worship Him, we must worship Him in the Bhakta. But it is not 
the whole truth to say that we are alone the Temples of God. He is 
everywhere and especially in forms which excite our Love most (4 a). 
This is the general rule for all. It does not matter what form people 
choose, provided it is that which excite their Love most. Passing 
beyond this law, is the principle that all the forms in the temples 
are what are said to be Mantra Swarupam. The Form adopted is not 
an unmeaning stock or stone but one full of meaning and of the Divine 
Idea. I have elsewhere enlarged upon this subiect, and it may be here 
sufficient to remark that mantrams are symbolic representations of 
the Deity by the ear and when the same are converted into symbols of 
the eye. we get the Forms in our Temples. (3b). Let not the ignorant, 
therefore, sneer at our temples. The various cautions conveyed 
in the arguments and udaranas of this very sutra not to mistake the 
symbol for the truth, and not to suppose that God is only present in 
these Forms, will clear up all doubts that may exist in the matter. 
Then again, of all the Forms that are to be met with in our temples, 
from Gouri Shank&r (Mt. Everest) to Cape Comorin and beyond, 
and from the Caves of Elephanta to Mahabalipuram, the form of the 
Linga is the most universal and frequent; and not only so, it is in 
fact the most ancient form of worship. It may be noticed that the 
Linga Form of worship is the one most met with in the pages of 
the Mahabharatha; for instance, see the conversation which takes 
place between Vyasa and Ashwathama, after the latter was 
defeated by Arjuna, in which Vyasa points out that the real cause 
of superiority in Arjuna, consisted in his worshipping the Linga 
Form of Siva, whereas Ashwathama worshipped a Personal Form 
of ‘Siva. But it is not only in the pages of Mahabharatha and 
Bamayana that this form of worship is met with, but hundreds 
of passages from the Vedas and Upanishads. may be quoted to 
prove the worship. The reader is further cautiorted not to mistake 
the Linga for any phallic symbol, as is ignorantly supposed. See 
the pages of ‘ the Secret Doctrine ’ for an explanation of the *Lipika\ 
which almost applies to the Linga, 
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Cf. The words of the Great Poet: 

‘‘There was a time when meadow, grove, and streaiUi 
The earth* and every common object, 

To me did seemi 
Appareird in Celestial light, 

The Glory and the freshness of a dream.” 

This is as regards the recolIecMons of the child; but scien¬ 
tists may or may not agree with the poet, if the child does possess 
any thoughts at all at the time. The poet had yet to rise to the 
thought that, to the True Bhakta or Gnani, the earth and every 
common object will - appear apparelled in celestial light; and more 
the earthly aspect will altogether vanish before him and the Divine 
Presence alone will be felt. 



IN PRAISE OF MEYKANDA DEVA 


The Saint Meykanda Deva has translated together with 
reasons and udaranas for the benefit of mankind, the great Siva- 
gnana Botham which was graciously given out by Nandi at the 
.earnest entreaties of my master, Sanatkumara, 

Let me worship the teacher who has translated, in Tamil, 
Sivagnana Botham which, like the mirror reflecting a great 
mountain, contains in itself all the truth contained in all the 
learned Shastras. 



GLOSSARY. 


Abeda 

Abhava 

Achalam 

Achit 

Adikarana 

Adisakti 

Adisukahuma 

Adwaitha 

Agama 

Agama Framana 


Agna 

Agna Sakti 

Agnanam 

Ahadyanam 

Ahankara 

Akainia Karma 
Akas 
Anava 
Andakarana 


Ananda 

Anekesvara Vadi 
Amumana 


One-ness; one; not different 

... A term used in Logic to denote one of the 
even categories, meaning non-existence. 

... Immovable; permanent 

... Non-intelligent; non Ego; matter; Asat. 

... A complete argument dealing with one ques¬ 
tion ; a thesis. 

... The Original Divine Power or Light identi¬ 
fied with the Divine Light of Gayatri. 

... Least of the least; moat subtle. 

... Non-dualism. 

... The revealed word, one of the 28 books, as¬ 
cribed to God, Siva. 

... One of the four proofs employed by Hindu 
Logicians, meaning the Highest authority 
or word of God, Sabda Pramana, Sruthi 
Pramana. 

... Authority. 

... The Divine Power. 

... Ignorance. 

... Inner worship; esoteric worship; true wor¬ 
ship. 

... Ope of the four Andakaranas; Pride of self; 
self knowledge- 
See under Karma. 

... The highest of the five elements; Ether. 

... See under Pasa. 

... A generic name to denote all the four inter¬ 
nal senses, Manas, Bhuddhi, Ghittam and 
Ahankara. 

... Bliss; Happiness. 

... The School of Thinkers who hold that there 
are many Gods. 

... Inference; one of the four proofs of Hindu 
Logicians. 
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Ann 

Ann bhava 
Anubbuthi 
Arivu 
Arul 

Arul Sakti 
Asat 

Atma 


Avastha 

Jagra avastha 
Swapna avastha 
Sushupthi amstha . 
Thuriya amstha 

Thuriatheethum 

Kevala avastha 


Avatar 

Aviddhei 

Eandham 

Mala Bandham 
Bayana. 

Soham bavana 
Bhakti 
Betham 
Bethabetham 
Brabm 

Brahma 


. An atom ; very small Soul- 

* I Experience. 

. Intelligence; Soul. 

Grace; Divine Grace. 

. The Power of Divine Grace. 

. Non-ego; matter, other than Sat; Achit, 
other than Souls, and God. 

This word is invariably used to denote the 
Soul, in all Siddhanta works; In Vedanta 
works, this word is used to denote the 
Soul, Jivatma, and God, Paratnatma. 

.. One of the conditions or states of the Soul’s 
existence. 

.. Waking state. 

»• Dreaming state. 

State of dead sleep. 

.. State of the Soul breathing in bodies, in 
which consciousness is not yet developed. 

•. The state of the Soul in its original, unevol¬ 
ved and undeveloped state. 

.. The avastha named last is Kevala Avastha. 
The other four avasthas constitute Sakcda 
avastha. The state of the Jivampukta 
is the Sutta avastha. 

- Incarnation. 

. Ignorance, 

. Bond; fetters. 

• Bond of ignorance and of matter. 

. Imagining; thinking of something elsje as 
known. 

. Imagining God as one-self. 

. Love of God; Devotion. 

; Difference ; Duality. 

- Being nondual and dual.* 

(Neuter Gender); (Literally)* means Great; 
Supreme Being; The Omnipresent Being. 

*• (Masculine Gender) one of the Hindu Trinity 
regarded as the author of creation ; accord¬ 
ing to the view of the Siddhantin, he is 
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Bhoga 

Bhouddam 


Buddhi 

Bavana 

Chaitanyam 

Maha Chaitanyam ... 
Chit 

Chit Sakti 
Chitfcam 

Choornika 

Dwaitham 

Ekam 

Ekatma Vadam 


Guru 

Sat Guru or Sarguru 

Gnanam 

Gnana Sakti 
G neya 
Gnathru 
Hara 
Hetu 

* 

Homam 

Isa 

Isvara 


regarded as a mortal as well as the other 
two of the Trinity. 

Enjoyment. * 

Buddhism, exoteric as it is now called, deny¬ 
ing the existence of the Soul and God, 
and proclaiming the supremacy of the 
human Eeason or Buddbi alone. 

Beason; one of the four Andakaranas. 

The whole material universe. 

Intelligence. 

Supreme Intelligence. 

Intelligence. 

Divine Intelligence or Energy; Gnana Sakti, 

Sense of Perception; one of the four Anda¬ 
karanas. 

A brief abstract; a style of expression. 

Dualism. 

One. 

Monism; the theory according to which 
there is only one Intelligent entity and 
that there are no such entities as Souls or 
matter; the theory of Idealism. 

(Literally) The dispeller of darkness; The 
teacher who removes the ignorance of his 
pupil. 

The Divine Teacher, who by Hia Grace, 
removes the fetters of man. 

Intelligence; knowledge; wisdom. 

The Divine Intelligence. 

Knowahle. 

The knower. 

The Supreme Energy; God; Siva; Iswara. 

The reason; one of the propositions in the 
Syllogism of the Hindu Logician, 

Sacrifice, 

Hara; Siva; God; Brahm. 

This word as used by Siddantins is Synoni- 
mous with Brahm but as used by Sri 
Sankaracharya, it means the Lower 
Brahm and the distinction of Higher and 
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Indriya 

Jagat 

Jagra avastha 
Jiva 

Jivan Mukta 


Jothi 

Ealpa 

Karma 


Praraptha 


Lower Brahm finds no place in the 
Siddhantha Scool. 

Sensory organ. 

• •• The universe; the world; matter, 

... See Avastha. 

... The Soul; the embodied Soul. 

The person who has obtained liberation or 
final bliss even as he is in the human 
body. H« can never be reborn in the 
flesh. The socalled Mahatmas are not 
Jivan Muktas but mortals enjoying a 
higher plane of existence. A Christ or a 
Bi^ddha. may become a Jivan Mxikta and 
if it is said of them that they are reborn 
in the flesh at different times, they are 
not Muktas but only mortals. 

... Light. 

... Periodic evolution. 

... One of the three Bandas or Mala or Pasa 
’which fetters the Soul. The sum total 
of human action, involved as cause and 
effect, producing pleasure and pain and 
causing rebirths. 

... Fruits of previous Karma eaten in the pre¬ 
sent life. 


Akamia 

Sangchitham 

Karana 
Karana 
Nimitha 
Upctthana • 

Thunai or Sahakari,., 
Karana Sarira 
Karta 

Kevala avastha 
Kriya 


Seeds gathered while so eating. 

Such seeds when sown in the nest life 
become Sangchitham. 

A sense organ, whether external or internal. 
Cause. 

Fjfiicient cause. 

Material cause. 

Instrumental cause. 

Sec Sarira. 

Creator; the Lord; God. 

See Avastha. 

Action, ritual or ceremonial. The second 
of the four Pathams or modes or Sadana 
for attaining Moksha. 
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Kriya Sakti 

Lokayatha 

Mala 

Maya 


Anava , 

Karma 
Manas ‘ 

Mantra 

Maya 

Mayavadam 


Mayavadi ^ 

Mitya 

Mukta 

Mukti 

Moksha 


... The Divine Energy. God as conceived as 
the author of evolution. 

... The materialist; the atheist, 

•... Impurity; impurity of the Soul; the coverings 
or fetters of the Soul. 

... (Literally). That which is evolved and 
resolved; matter; cosmic matter; non ego; 
object. It does not mean Mitya or delu¬ 
sion or illusion. I find the word invariably 
so translated in all the existing transla¬ 
tions of Sanskrit works into English. 
This is forcing into the word the views 
of a particular school of Philosophersi 
namely the Hindu Idealists. 

... Agnana; Ignorance; the Soul's inherent 
impurity or imperfection. 

... See Karma above. 

... The faculty of the mind which is exercised 
immediately after a perception. One of 
the four Andakaranas, 

... A Vedie Hymn; any prayer or sacred or 
' mystic word recited or contemplated in 
Divine worship. 

... See Mala. 

... Idealism, The doctrine that regards the 
Souls and the material universe as non¬ 
existent, a mere myth, a delusion or 
illusion. The Saiva, Kamanuja, and 
Madhwa are all agreed in applying the 
term to denote the Hindu Idealist, though 
the Hindu Idealist does not relish the 
term and the usage itself is very old. The 
same as Ekatmavadam. 


An Idealist. 

Illusion or delusion. Could this word have 
been confounded with Maya ? 

The finally emancipated and beatified Soul. 
(Lit:) freed. 

Emancipation from Pasa or Mala Bandha 
and attaining Bliss or Anantha Anubhava, 
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Mulaprakriti ... Same as Maya; undifferentiated cosmic 

matter. 

Nasthikam ... Atheism. 

Natham ... The sound of Pranava. The deity as rep- 

resentiiig the sound of the Pranava; God, 
as present in the universe, when at the 
very beginning of evolution, the great 
Sound or Subdam or Natham bursts forth; 
cosmic matter in the state of Sound. 


Nimitla Katana 
Nirvikari 

Nirmala or Ninmala 

Padartha 

Panchatchara 

Papam 

Para 

Paripooranam 

Paraprayojanam 

Pasa . ... 

Pasu 

Pathi 

Pathignana 
Pillaiyar 
Pillaiyar Shuli 
Prakasa 
Pramana 

Agama Pramana 

Anumana do. 
Prathiaksha do. 
Upamana do. 
Prapancha 
Pranavayu 


See Karana. 

The unchangeable. 

The Perfect Being; The Pure Being. 

An entity or category. 

The Mystic Mantra, formed out of Pranava 
and used by Saivas in Divine contempla¬ 
tion. 

Sin or Sinful acts ; acts tending to cause ^ 
pain to sentient beings. 

The Supreme. 

Omnipresence. 

The good of others ; Altruistic Acts. 

A bond or fetters of impurity or darkness; 
same as Mala ; see Mala. 

Soul; Atma. 

The Lord ; G od; Siva. 

Sivagnana. 

The Divine Child ; God Ganesha. 

The Symbol of Ganesha; Pi;anava. 

Light. 

Mode of Proof; Proof. 

Proof or a thing by means of God s word or 
of a trustworthy'Authority. 

Proof by Inference. 

Proof by observation. 

Proof by analogy. 

The universe; Jagat; the seen universe. 

The breath or Life as distinct from the 
Soul. Yet, ludicrously enough some Mis¬ 
sionaries and Oriental Scholars think that 
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Praraptha Karma 
Pralaya Kalars 

Puja 
Purueha 
Sabda Brahm 

Sadana 


Sarya 

Kriya 

Yoga 

Gnana 

Sadasivam 


Sahakari 

Sakti 

Tchchd Sakti 
Kriya do- 
Jnana do. 
Arul do. 
Sakalar 


Samavaya 

■Saniliaram 


we mistake the breath for the Soul and 
that we have no idea of the Soul! 

.. See Karma- 

.. Souls with fetters of Karma Mala and 
Anava Mala. 

.. Worship; contemplation. 

... The Soul. 

.. Same as Natha Brahm; God. as represented 
in Man trie form andible to the ear. 

Mode or way of attaining some end. The 
practices, psychical and otherwise for 
emancipating one-self from Pasa and 
attaining Bliss. 

Devotional practices, altruistic in their 
nature. 

Religious rituals and worship of God. 

Psychical Practices, required for contempla¬ 
tion of God.- 

Attaining the knowlege of God. 

Same as Siva Sat or Sat Chit, God manifest 
to the World as Divine Energy (Kriya) 
anji Supreme Intelligence (Gnana). The 
Hindu Trinity merely represents God's 
Energy or Kriya aspect, and not His 
Gnana aspect. 

... See Karana. 

... Divine Power 

... Divine Will. 

... Divine Energy. 

... Divine Intelligence. 

... Divine Grace. 

... Souls of the last order possessing . all the 
three Mala Banthams, and includes, all 
sentient beings and Devas. 

... One of the seven categories of the Hindu 
Logicians. Inseparable co-inherence of 
attributes. 

... Decay ; Eeabsorption ; Eesolution ; Dissolu¬ 
tion. ■ 

... The Doer of Good ; God; Siva. 


Sankara 
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Barguru or Satguru 

Sarguru Darsan 
Sarira 

Sthula Sarira 

Sukshumd or Linga 
Sarira- 

KdTana Sarira 
Sat . 


Sadasat 
Sat Chit 


Satchidananda 

Siddbantam 

Siddhantin 
Siva 
Sivoham 
Sivagnanam 
Sivagnana Siddhi 


Soham 


Swariipam 

Srishti 

Sthithi 

Sunyam 


Sushupthi. 

Swathanthram 


... The true Teacher; the Divine Teacher ; Bee 
Guru- / 

... The sight of the Divine Giiru. 

... Body. 

... The body of the soul in the waking state or 
Jagra avastha. 

] The body of the Soul in the Swapna avastha 
I or Dream condition. 

... The body in profound sleep and in two other 
higher avasthas, 

... The Truth; That which is permanent; God 
regarded as Himself and not as manifest 
to the World. 

... Atma 

... Same as Sadasivam or Siva’Sat. God regard¬ 
ed as Sat when it is not manifest to the 
"World and as Chit when it is manifest to 
the World. 

... God when known by the Mukta ; when God 
appears as Love. 

... The True End; the Saiva Adwaitha Philo¬ 
sophy. . 

... A Saiva; a follower of the above school. 

... Brahm; God and not one of the Trinity. 

... Same as Soham. 

... See Pathi Gnanam. 

... The second of the 14 Siddhanta Sastras 
and the largest and most comprehensive 
work of the series- 

... It is I; God is myself ; One of the Sadanas 
^ required for elevating the Soul to the Pre¬ 
sence of God ; used also as Hara. 

... Eorm. 

... Creation ; origination. 

... Development; sustentation. 

... Non-apparent. as when the object vanishes 
in pure subjective mood. It does not 
mean non-existence or nothing. 

... See Avastha. 

... A free right. 
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Swaprayojanam 

Tanu 

Tapas 

Tapoloka 


Tatparam 

Tatwas 

Teganmavadi 

Thripadartha 

Turiya ^ 

Tnriyatheetha 
Udarana 
Upamana 

Upomana Poli 
Upadana Karana 
Vartikam 
Vasana Mala 
Vishnu 


Vinthu 

Yijnanakalar 

Visishtadwaitam 

Vyapaka 

Vyappiya 

Vyapti 

Yoga 


... Selfish end ; one’s own good. 

... Animal Body. 

... Sarya, Kriya and Yoga; Religious and 
ascetic practices; Devotion. 

... Heavens; conditions or states of the Souls 
undergoing rest ^fter death, the condition 
being pleasurable. 

... Supreme Lord; of ail. 

... Component parts of the body and Soul. 

... Materialist; those who. deny the existence 
of a mind and Soul. 

... The three entities, postulated by Saivas, and 
Vaishnavas. 

'*’ > See Avastha. 

••• y 

... An analogy; illustration or upamana. 

... Same as udarana. 

... False analogy, 

... See Karana- 

... A concise explanatory note. 

... Evil of association, or habit. 

... Ip Siddanta Philosophy, Vishnu is one of 
the Trinity, and does not represent the 
Thuriya Padartha* the Supreme Brahm. 
It represents Mulaprakriti Tatwa- He is 
capable of Avatars and as such included 
among the Sakalars. It is a personal God 
and is regarded as an anthropomorphic 
representation. 

... The form of Pranava. 

... The highest of the three order of Souls. 
They have only Anava Mala. 

... ’Qualified non-dualism. 

... All container. 

... The contained, 

... Associated with the contained. 

Psychical practices used as aids to Divine 
contemplation and for acquiring spiritual 
power. . 



